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Introduction: Burning Questions
	Witches have fascinated the modern mind for a long time – from the Wicked Witch of the West in the Wizard of Oz to Harry Potter, magic, sorcery, and witchcraft have given us a fantasy outlet for generations. The reality or gravity attributed to witchcraft has sharply declined, in that most people today do not take witchcraft seriously, considering it superstition and fallacy. Of course, history has shown the opinion that witchcraft is neither real nor dangerous is relatively recent. One only has to look back to Salem to see exactly how terrifying the reality of the threat of magic was to those of an earlier age. It often surprises the modern reader to know that witchcraft was not always what we imagine – an old crone accused of flying, attending witches’ Sabbaths, eating children, and having dalliances with the devil. In fact, early medieval sorcery need not involve the devil. In fact, it could be orthodox. 
	The question then follows – when did our aged witch take center stage in the imagination? Surely it occurred before the early modern era – she was too prevalent then for her to have emerged out of nowhere. Indeed, she is fully evident in the late Middle Ages in the fifteenth century, and some historians rarely look beyond that century for her arrival. Yet, if she appears there in full form, did she not then originate earlier? When did the sorcerer become the witch? Moreover, how did she become the witch?
	The question of when these witches and the witch-hunts originated has occupied historians for some time, with much literature devoted to the topic. In general, two camps exist: the first, represented by Jeffrey Russell, has witchcraft as a consistently existing phenomenon, evolving from paganism that had gone underground after the Christianization of Europe; the second, more common theory supported by Norman Cohn, Richard Kieckheffer and Michael Bailey, views the origins of witchcraft as a phenomenon really beginning in the fifteenth century. It originated as a distinct concept from what was known as maleficia and was the result of specifically late medieval and early modern conditions.
	This thesis suggests a revision to the chronology of the origins of witchcraft, per se, as opposed to maleficium. The language mobilized in the fifteenth century was not new, it will argue, but rather a reification and instantiation of language already in play during the fourteenth century and even earlier with respect to heresy. This work hopes to challenge this binary, and suggest that there is both a distinct difference between witchcraft of the earlier Middle Ages and of the later Middle Ages, but also that the critical shift occurs prior to the fifteenth century.
	How the witch came to be is another matter, and this thesis will suggest that first, the sorcerer had to become a heretic. The current literature has also noted the relationship between heresy and witchcraft – as Michael Bailey puts it, “the connection between witchcraft and heresy seems obvious.”[footnoteRef:1] Indeed, the fact that the two are related has not escaped historians, yet this relationship seems not to have been explored explicitly. Thus, the purpose of this thesis is to examine that relationship more closely and to suggest that rather than heresy becoming more like witchcraft – a notion suggested by Cohn and Russell, among others – sorcery became heretical.[footnoteRef:2]  [1:  Michael Bailey, Battling Demons: Witchcraft, Heresy, and Reform in the Late Middle Ages (University Park, PA: Pennsylvania State University Press, 2003), p. 55.]  [2:  Jeffrey Russell, Witchcraft in the Middle Ages (Ithaca, NY: Cornell University Press, 1972), passim; Norman Cohn, Europe’s Inner Demons: The Demonization of Christians in Medieval Christendom (Chicago: University of Chicago Press, 2000), passim: for Cohn, rather than witchcraft influencing heresy, the concept of demonization he tracks throughout his work influences heresy and then witchcraft in turn. ] 

To take one aspect of the problem, Cohn argues that the use of torture and the resulting evidence were one of the major factors behind the witchcraft craze, and indeed that did encourage the belief in a single phenomenon among the inquisitors.[footnoteRef:3] And yet, the theologians had to know what to prompt, and they prompted what they knew – heresy.  As Alain Boureau points out, until the Malleus Maleficarum “other manuals for inquisitors had come before… but the hunting of demons and their allies, sorcerers and witches, did not play a major role in them. The pursuit of heretics in the strict sense and the technical questions of procedure were more important.”[footnoteRef:4] Thus, the fourteenth century shows a marked transition and movement towards sorcery being acknowledged explicitly as a heresy. This thesis hopes to explore that process in the context of the current literature and provide an examination of an issue often taken for granted.  [3:  Cohn, Europe’s Inner Demons, p. 203; James Given, Inquisition and Medieval Society, pp. 214-5.]  [4:  Alain Boureau, Satan the Heretic: The Birth of Demonology in the Medieval West (Chicago: The University of Chicago Press, 2006), p. 9.] 

	Several historians have contributed to the study of both witchcraft and heresy. Norman Cohn’s preeminent work Europe’s Inner Demons: The Demonization of Christians in Medieval Christendom discusses the demonization of outgroups throughout the history of medieval Europe. He suggests that the origins for the early modern witch-hunts are the merging of elite ritual magic, the witches’ Sabbath, and peasant ideas of night-flight. His work offers a comprehensive look at how certain ideas of magic, heresy, and even early Christianity that existed before the witch-hunts contributed to the early modern mania. But Cohn focuses on the emergence of witchcraft specifically as a fifteenth-century pre-occupation because witches could not yet fly, and claims that notions of heretical witchcraft refer instead to concerns over ritual magic.[footnoteRef:5] Ritual magic, maleficia, and witchcraft are separate for Cohn, and though that may be right, Cohn also sees the fourteenth century as the time when ritual magic left orthodoxy and became an unacceptable practice of a heretical sort, rather than a specific prelude to the witch-hunts.  [5:  Cohn, Europe’s Inner Demon, pp. 112-14.] 

	Ritual magic, though, played an important part in the idea of “witchcraft” proper. Thus, as the clergy made ritual magic heretical, so, too, they make witchcraft heretical. In essence, witchcraft is the heresy of ritualized sorcery; a Sabbath with an initiation ceremony and customs performed for the worship of Satan still possess rituals even though they are not bound in a necromancy book. Cohn acknowledges that ritual magic made heretical provides a “step in the direction of the great witch-hunt. Yet in itself it is only a small step. The accused in these trials were all charged as individual offenders, not as members of a sect.”[footnoteRef:6] He acknowledges that the fourteenth century witnessed important trials, including one that will be discussed in chapter two, that addressed sects and paved the way for witchcraft, but lacked the crucial factor of flight.  [6:  Ibid., p. 147 (direct quote), 102-3 (ritual magic). ] 

	Like others, Cohn acknowledges that something magical – for him, ritual magic, but a case could be made for maleficia or sorcery – became heretical, but again does not spend much time on how that process occurred or why or what significance it plays. Furthermore, Cohn also places the witches’ coven or Sabbath along with night flight as the crucial aspect that made the witch hunts possible. This thesis will suggest that the process of making sorcery a heresy occurring throughout the fourteenth century, and those corresponding attributes, contributed directly to the future of witchcraft stereotypes as we know them even today.
	Furthermore, Michael Bailey discusses in his book Battling Demons: Witchcraft, Heresy, and Reform in the Later Middle Ages the origins of early modern witchcraft. He does so specifically through the work of Johannes Nider, arguing that the impetus for the witchcraft obsession lies in the larger need for reform in the fifteenth century. Bailey sets himself firmly in the camp of historians viewing witchcraft as a late medieval/early modern phenomenon, stating that “the full stereotype of European witchcraft – that is, the idea of a diabolically organized and conspiratorial cult of maleficent sorcerers bent on harming faithful Christians and subverting the order of the Christian world – actually developed quite late in the medieval period, appearing only in the early fifteenth century.”[footnoteRef:7] Bailey is absolutely correct that the witchcraft stereotype did not develop in full until the fifteenth century; but he also does not look at that stereotype’s origins. His work, rather, centers on the emerging stereotype in the fifteenth century and the way in which Johannes Nider in particular utilized that idea in order to pursue reform.  [7:  Bailey, Battling Demons, p. 2.] 

Nider in particular used witchcraft as means of promoting what good Christian people ought to do and believe to protect against that very threat. Bailey is not alone in such ideas – Walter Stephens in his Demon Lovers: Witchcraft, Sex, and the Crisis of Belief has also suggested the use of stories about witchcraft’s evil helped theologians reinforce their own belief in the efficacy of sacraments. But Bailey provides a thorough examination of Nider as a reformer and his work, especially Formicarius. Bailey argues that witchcraft was even more threatening than simple heresy because of the harm the witches could inflict upon Christendom.[footnoteRef:8] It is worthy of note, however, that much of what makes witchcraft frightening can find its roots in witchcraft’s heretical nature – infanticide, sex with demons, host desecration; even if these latter did not directly assault the population in the way infanticide did, witches used their sexual deviance and abuse of the host oftentimes for their maleficia. Thus, though Bailey’s work is compelling, he does not explore the relationship between the heretical nature of witchcraft and the malevolent characteristics of witches that Nider uses to bolster his reforming purpose, nor does he look beyond the fifteenth century for the origins of this kind of witchcraft.   [8:  Ibid.,  pp. 120-2.] 

	Another important work, Witchcraft in the Middle Ages by Jeffrey Russell, contributes to the current thinking on historical witchcraft. Unlike Bailey and Cohn, Russell sees witches as a real sect existing in the Middle Ages that had persisted from the pagan past, who used witchcraft as a means of protesting against Catholic orthodoxy. While most historians disagree with his assertion that witches were real and present, Russell’s work still provides an overarching view of witchcraft and its role in medieval life. Additionally, Russell explores the evolution of what he views as a consistent substratum of society and the Church’s persecution of them throughout the Middle Ages. Russell also acknowledges the fourteenth century as an important turning point in the evolution of sorcery into witchcraft, as well as emphasizing the relationship between the two. Russell diverges from Cohn and Bailey by suggesting the concept of witchcraft “completely excludes high magic.”[footnoteRef:9]  [9:  Russell, Witchcraft in the Middle Ages, p. 24.] 

However, Russell also seems to imply that heresy became witchcraft in some sense – that heresy, as a form of social protest, began to amalgamate with witchcraft, another form of social protest that predates heresy. For instance, Russell argues that witchcraft, when it does take after heresy, does so mostly through Catharism and additionally suggests that the accusations made against them of libertinism may have been true. Thus, while Russell explores explicitly heresy and witchcraft’s relationship, he does so from the sense that the sect of Cathars literally contributed to the witches in terms of actual practice.[footnoteRef:10] This thesis contests that point, hoping to suggest that it is, perhaps, the other way around, that sorcery, once modified into a heresy, produces the later concept of witchcraft. [10:  Ibid., pp. 120-43.] 

	In the study of heresy, R.I. Moore’s recent work The War on Heresy proves most helpful. Moore explores the origins of the wave of heresies in the eleventh and twelfth centuries in Europe and goes incident by incident through the two centuries, tracing their similarities and drawing conclusions from them. For this thesis, Moore’s breakdown of heretic beliefs along with his analysis of its origins provides an understanding of heresy along with its persecution and prosecution. However, Moore’s book, masterfully written, provides a thorough look at heresy as its own entity separate from sorcery during the high Middle Ages, often touching on the sacramental elements in the heresy accusations, like baptism and the Eucharist.
	Additionally, Gordon Leff’s comprehensive and thorough study of medieval heresy, Heresy in the Later Middle Ages: The Relation of Heterodoxy to Dissent c. 1250-c.1450, contributes to the understanding of what heresy was to the medieval thinker and how it influenced and shaped medieval society. With its exhaustive discussion of each of the major heresies and its role in dissent, Leff’s work provides further understanding and background to the role of heresy in this piece. However, Leff does not address magic as a heresy. While one could argue that once a heresy, sorcery became something separate and new – witchcraft – it could also be argued that witchcraft could be studied as a heresy itself in the later Middle Ages. While that does not necessarily concern us here, it does pose a question as to how a concept, conceived of as heresy, could become something different entirely. Leff’s work, then, beyond providing foundational support to the understanding of heresy, also provides a point for further questioning and discussion of what constitutes heresy in the modern conception versus the medieval one, and whether or not being forced into the structure of heresy made a concept a true heresy or not.
	A variety of sources from the period will be examined in the effort to understand how the clergy understood heresy, witchcraft, and their relationship to one another. The authors of these works are mostly clergy or groups of clergy, with only the occasional layman included. Since those who consider what is and is not orthodox tend to be clergy, this gives us a clearer insight into how those who were conducting and recording most of the trials of the Middle Ages conceived of the subject. 
Chapter one, which examines sorcery before the fourteenth century, includes sources such as penitentials from the earlier Middle Ages, approximately the seventh to eleventh centuries, ranging from the work of Theodore of Tarsus to the famous Corrector et medicus by Burchard of Worms. These penitentials, written by theologians as practical guides to assigning penance, provide an insight into the clergy’s views on how sinful certain actions were, especially in comparison to other sins. The range in dates shows the consistency in views on sorcery over centuries and the variety of regions from which the sources come also reinforces that idea. The texts are also extensive, which helps us to more fully understand the implicit ranking of sins in the clergy’s minds. 
Additionally, chapter one looks at the heretic stereotype through the papal letter Vox in Rama of 1233. Written by Pope Gregory IX, the letter reveals the papally-approved description of heretics active in Germany as presented by inquisitor Conrad of Margburg. Though the letter retells secondhand information secured by Conrad, that the pope wrote it indicates the official embrace of such fantastical stereotypes.
Chapter two, which explores the changing relationship between sorcery and heresy, does so primarily through an analysis of a landmark sorcery case, that against Alice Kyteler. Naturally, the crux of the chapter rests on the trial record, the Narrative of the Proceedings Against Alice Kyteler for Sorcery in 1324 written by Bishop Richard Ledrede. The famous case details the sorcery trial and surrounding circumstances of Alice Kyteler, a wealthy businesswoman of Kilkenny whose stepchildren brought charges of maleficia against her in a property dispute. The case, however, came to Bishop Ledrede, a Franciscan trained on the Continent and appointed by fanatical Pope John XXII, and the simple maleficia became a heretical sorcery. Though biased in Ledrede’s own favor, the Narrative helps us to understand the case against Alice as prosecuted by the bishop. What the bishop includes in the charges against her shows exactly what it was that Ledrede found heretical as well as the weaving of heresy and sorcery together in a new kind of crime. Additionally, Ledrede details the drama surrounding his accusations, giving us historical context for the trial, its reception, and its legacy. Furthermore, since Ledrede is the author the source remains close to the actual event. Alice’s trial as recorded by Ledrede offers insight into the changing world of sorcery and heresy in the fourteenth century as sorcery is forced into the heretical mold – and the resistance that modification incurred. 
The sources for chapter three, which explores to what extent these ideas of a sorcery fully embracing the characteristics of heretics and fully outside the acceptable orthodoxy take root, come from both the later fourteenth and the entirety of the fifteenth century. The sources include famous theologians, such as Johannes Nider and Heinrich Kramer, authors of Formicarius and the Malleus Maleficarum respectively, and an anonymous text, Errores Gazariorum. They include a university decree from Paris and an inquisitor’s handbook from the fourteenth century in addition to a lay judge’s treatise from the fifteenth. The range of sources, varied in terms of authorship, time period, and purpose, all provide compelling insights into the new dimension of heretical sorcery, or what now may be rightly called witchcraft. They include practical works, such as Eymeric’s Directorium inquisitorium and Claude Tholosan’s Ut magorum et maleficiorum errores along with more theoretically based works, such as Formicarius and the Malleus. While the stories of the witches included are often secondhand, and thus not primary accounts, what this thesis finds more illuminating are the theological implications and conceptions at play in their understanding and writing. 
The primary works thus allow for the evaluation of theological notions of sorcery, heresy, and witchcraft throughout the span of several centuries. Though they have limitations – for instance, biases, rumors, and time separating writings from events – they give good insight into the clerical mind regarding the status and idea of sorcery and heresy. 
In order to discuss concepts with so many nuances attached to them such as “heresy” and “witchcraft” it may be helpful to define terms; to complicate matters further, there are also “sorcery,” “magic,” and “maleficia.” According to Robert Grosseteste, writing in the thirteenth century, heresy is “an opinion chosen by human perception, contrary to holy scripture, publicly avowed and obstinately defended.”[footnoteRef:11] Heresy is, in effect, an act of dissent, and though it takes many different forms in practice – Waldensians, Cathars, Hussites, Free Spirits – it essentially involves incorrect belief publicly preached. Additionally, it has to stand counter to Catholic doctrine. For instance, R.I. Moore discusses the misunderstanding, misappropriation, or refusal of sacraments such as the Eucharist, baptism, and marriage, among others, as part and parcel of the earliest heresies from Orléans in 1022 and beyond.[footnoteRef:12] [11:  Moore, War on Heresy, p. 9.]  [12:  Ibid., pp. 13-31, 47, 49-50. ] 

Sorcery, magic, and witchcraft prove harder to pin down. Today, we use the words interchangeably in colloquial language, but for the purpose of discussing the evolution of witchcraft, there are important distinctions. Sorcery essentially refers to the Latin concept of maleficia, or acts of harmful magic, common in the early Middle Ages, whereas witchcraft refers to sorcery, but in its form as a heresy, post-fourteenth century. Though Cohn differentiates between ritual (high) magic and maleficia, the distinction does not prove relevant for the present discussion. Witchcraft, on the other hand, essentially results from the heretical sorcery created in the fourteenth century. Magic, for simplicity’s sake, will be used to refer to all of the above, for it can be helpful to have a term of reference for the whole phenomenon of supernatural ability in the hands of human agents in such a discussion.
With the necessary language identified, the first chapter will examine the relationship between heresy and sorcery as it initially stood – separately. By looking at penitentials of the early Middle Ages and evaluating the trial procedures used for both sorcery and heresy, the distinction between them will become clear. Additionally, chapter one will discuss what heresy means; who are the heretics, what are they accused of, and what makes them so frightening that the Church needed to exterminate them. 
The second chapter looks at the beginning transformation of sorcery into a heresy as the two begin to entangle, with sorcery becoming a new form of heresy as theologians mold it to fit the heretical requirements discussed in chapter one. It does so through the lens of the Alice Kyteler trial of 1324. The case reveals an instant of conflict between newly conceived notions of heresy and old ideas of maleficium, culminating in one of the more detailed, but understudied manuscripts from the fourteenth century. Chapter two asks what changed, and the Kyteler trial, though not the cause of the transformation, provides a window through which to see the old and the new ideas of sorcery and heresy weaving, however haphazardly, into one.
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The third chapter asks whether, and to what extent, these nascent ideas of heretical sorcery from the fourteenth century present in the Kyteler trial take hold and mutate into the early modern witch. It will examine a variety of sources also explored by witchcraft historians who use them to argue for the fifteenth-century origins of witchcraft. Together, this thesis will show that what defines heresy – challenging Church authority, infanticide, host desecration, and sexual deviance – constitutes a substantial part of the framework of witchcraft, resulting from sorcery’s incorporation into heterodoxy.
Chapter One: “Are You a Good Witch or a Bad Witch?” Orthodox Sorcerers and Evil Heretics
	Often viewed by modern thinkers as a remnant of a dark medieval past that refused to greet modernity, witchcraft in the early modern period preoccupied much theological thought and secular effort. However, rather than being characteristic of a darker medieval age, witchcraft only became a preoccupation of the clergy in the later Middle Ages, one that would develop into obsession by the early modern period. Before the fourteenth century, witchcraft existed rather innocuously; heretics burned at stakes, not witches. Occasions of trials for witchcraft were rare and were based on compensation to an individual, rather than treated as a menace to the public good or an attack on Christendom. Satanic Sabbaths involving a harrowing kiss, sacrament abuse, and frenzied fornication, coupled with active attack on the Catholic Church, were the confines of heresy, not magic. When, then, did witchcraft fall into the purview of heresy? If it was not a slowly evolving phenomenon throughout the Middle Ages, neither was it a moment of sudden paranoia in the fifteenth century. This chapter will explore the relationship between heresy and witchcraft before the fourteenth century so that we will be able to adequately perceive the transformation – or perhaps amalgamation – discussed in chapter two. 
This chapter will first examine the description of heretics in the papal bull Vox in Rama issued by Pope Gregory IX in 1233, and then will explore the manner in which first early, and then high, medieval theologians understood the immorality of sorcery and heresy based upon their penitentials. Next, the chapter turns to practical dealings with both sorcery and heresy. The sporadic occurrences of trials, the use of accusatory procedure when they did occur, and the interpersonal, retributive nature of the accusations reveal the lack of severity maleficia had compared to heresy. The traits that later gave witchcraft its terrifying essence belonged to heresy in the early and high Middle Ages, and it was not until witchcraft, too, became heretical that it could become the singular obsession of an age. 

A Dance with the Devil – Heresy or Witchcraft?
	As historians have noted, the characteristics of heresy in the high Middle Ages and late medieval witchcraft prove eerily similar. Sometimes, distinctions even blurred between heretics and witches, with such accusations as “Waldensian witches” being a common example in the fifteenth century.[footnoteRef:13] Waldensians, a frequent heretical problem for Catholics since their emergence in the twelfth century, in practice had little to nothing to do with witchcraft.[footnoteRef:14] Norman Cohn discusses how the use of particular attributes placed certain groups outside humanity in popular thought throughout Europe’s history, starting from the days when wild accusations, such as orgies and cannibalism, were hurled at the newly established Christians. Cohn argues specifically that these attributes move throughout pre-modern history to dehumanize particular out-groups, and shows that many of witchcraft’s classic attributes were being assigned to heretical groups in the high Middle Ages.[footnoteRef:15]  [13:  Wolfgang Behringer, “How Waldensians Became Witches: Heretics and Their Journey To the Other World,” Communicating with the Spirits, (Budapest: Central European Press, 2005) p. 157; Norman Cohn, Europe’s Inner Demons, (Chicago: University of Chicago Press, 2000) p. 202; Gary Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, (Palgrave Macmillan: New York, 2003) pp. 26, 35-6. ]  [14:  Gordon Leff, Heresy in the Later Middle Ages: The Relation of Heterodoxy to Dissent c. 1250- c. 1450, (Manchester: Manchester University Press, 1966), pp.  452-84.]  [15:  Cohn, Europe’s Inner Demons, pp. 17, 74-5.] 

As Cohn puts it, the anti-human qualities of sexual orgies and deviance along with infanticide made the proposed perpetrators not only enemies of society, but “enemies of God and servants of Satan.”[footnoteRef:16] Cohn explores these patterns from ancient to early modern times, and explicitly discusses both witchcraft and heresy as out-groups accused of inhumanity. While it was not clear whether heretic groups such as Waldensians, especially in the high Middle Ages, were accused of diabolism, some of the traits we now associate with witchcraft were frequently the same attributes described regarding heretics.[footnoteRef:17] These include kissing the hindquarters of various creatures, most frequently a black cat, promiscuity galore, ritualistic meetings, demeaning the Eucharist, infanticide, and active diabolism.  [16:  Ibid., p. 17.]  [17:  Ibid., passim.] 

	The descriptions of heretics in Gregory IX’s papal bull of 1233 Vox in Rama reveals the official perception about those who opposed the Catholic Church. The bull specifically addresses heretics in Germany being prosecuted by Conrad of Margburg. While Conrad proved a fanatical inquisitor so zealous and indiscriminate he was murdered, still the papal curia accepted his reports well enough to publish a bull containing them.[footnoteRef:18] Additionally, such reports had occurred in several other works regarding heresy, including the first resurgence of heresy in the medieval West in 1022 at Orléans.[footnoteRef:19]  [18:  Conrad of Margburg made many enemies and many of the clergy in Germany felt he served evil rather than God. Still, the papacy felt his accusations were true.]  [19:  R.I. Moore, War on Heresy,(Cambridge, Massachusetts: Belknap Press of Harvard University Press, 2012), pp. 14-30; Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, p. 26., Cohn, Europe’s Inner Demons, pp. 35-78. ] 

Vox in Rama accuses heretics of kissing a toad on the posterior and “receiving the tongue and saliva…inside their mouths.” After a meal together, an unusually large black cat appears and “descends backwards, with its tail erect. First the novice, next the master, then each one of the order who are worthy and perfect, kiss the cat on its hindquarters.”[footnoteRef:20] The black cat, even today, is associated with witchcraft, and in the late Middle Ages the obscene kiss was also standard practice at a witches’ Sabbath (though goats and dogs were also frequent manifestations of devils to kiss). Heretics thus exhibited one of the more typical and gruesome characteristics of witchcraft before even witchcraft itself – kissing animals on the derrière.  [20:  Gregory IX, "Vox in Rama," Witchcraft: A Documentary History 400-1700, ed. Alan Charles Kors and Edward Peters (Philadelphia: University of Pennsylvania Press, 2001), p. 116. ] 

	Next, details Vox in Rama, the heretics blew out the candles and engaged in horrifying sexual displays “of the most disgusting lechery.”[footnoteRef:21] Gregory IX states that not only did they practice standard, “natural” fornication, but also incest, sodomy and lesbianism. The role of sex in witchcraft would play many functions, and eventually individual sexual relations between a witch and a demon featured in most standard trials.[footnoteRef:22] Nevertheless, orgies were clearly represented in heretical procedures during the high Middle Ages. Furthermore, the ritualistic meeting of heretics was also standard for later witchcraft, then called the witches’ Sabbath. It was at the Sabbaths where the kisses, orgies, and renunciation of the Catholic faith occurred, though in the high Middle Ages they did not necessarily go by the same name. In Vox in Rama, the novice heretic must also kiss a man with “wasted flesh” so that after the kiss “the memory of the catholic faith totally disappears from his heart” at his initiation.[footnoteRef:23] The ritualistic meeting was another instance where the heretical practice merged with the practice of witches.  [21:  Ibid., p. 116.]  [22:  Walter Stephens, Demon Lovers: Witchcraft, Sex, and the Crisis of Belief, (Chicago: University of Chicago Press, 2002), passim. Dyan Elliot, The Bride of Christ Goes to Hell: Metaphor and Embodiment in the Lives of Pious Women, 200-1500, (Philadelphia: University of Pennsylvania Press, 2012), pp. 240-80. ]  [23:  Gregory IX, "Vox in Rama," p. 115.] 

	Additionally, these heretics do as any good enemy of the Church would – they steal the Host. An accusation thrown at heretics, Jews, and witches alike after 1215, Eucharist stealing seemed to be a constant worry of the Catholic Church. “They even receive the body of the Lord every year at Easter from the hand of the priest, and carrying it in their mouths to their homes, they throw it into the latrine in contempt of the Savior,”[footnoteRef:24] details Gregory IX. The Eucharist, in Catholic theology, is the actual body of Christ, and as such any attack upon the host is a literal attack upon the Savior. Initially attributed to heresy, other enemies of Christendom including Jews and witches would also “steal” the host and find other various and sundry ways to threaten the Church and God.  [24:  Ibid., p. 116.] 

	Perhaps the most significant characteristic of the heresy stereotype that would appear in later witchcraft trials was diabolism. According to Gregory IX, the heretics then profess the following:
Furthermore, these most unhappy of wretches, blaspheming the Lord in Heaven with polluted lips, assert in their madness that the Lord violently and deceitfully against justice threw Lucifer down into the lower world. These wretches also believe in him and affirm that he is the creator of heaven, and will return there in his glory when the Lord has fallen, through which with him and not before him they hope that they will have eternal 	happiness. They acknowledge all acts which are not pleasing to the Lord, and instead do what he hates.[footnoteRef:25] [25:  Ibid., p. 116.] 


This belief in Lucifer seemed to be an especially popular accusation against the Cathars, but still occurred in other heresy records.[footnoteRef:26] The role of diabolism in witchcraft is intrinsic and even critical to the late medieval and early modern perception of witchcraft, but has its roots in heresy, rather than sorcery.  [26:  Leff, Heresy in the Later Middle Ages, pp. 1-20; 446-448; Cohn, Europe’s Inner Demons, pp. 20-55.] 

	Before the fourteenth century, sorcery did not pose the threat to Christendom that heresy did in large part because maleficia was not thought to possess the dehumanizing attributes of heretics. Why exactly heresies were accused of these traits and actions remains nebulous – many inquisitors and theologians knew rather well that these tales, especially when related about heretics, were ridiculous. For instance, St. Augustine himself, writing in the fifth century, had once been a Manichean and knew perfectly well that their perfecti practiced intense asceticism, yet he still gave credence to a claim that the Manichean leaders were sexually deviant.[footnoteRef:27]  Several bishops seemed skeptical of Conrad of Margburg’s reports, saying he served some evil purpose rather than God’s.[footnoteRef:28] Nevertheless, the ritual meeting/Sabbath, kissing of hindquarters, sexual promiscuity and orgies, infanticide, Eucharist abuse, and active diabolism all began life as descriptions of heretics, not witches. [27:  Cohn, Europe’s Inner Demons, p. 17, Leff, Heresy in the Later Middle Ages, p. 446.]  [28:  Gregory XI, Vos in Rama p. 27.] 


How Great A Sin – Penitentials
	If witchcraft was not described as a heresy in trait or deed, how did early medieval theologians view it? Penitentials, as a functional handbook for clerics, give insight into theological perceptions of sorcery in contrast to those of heresy. Penitentials served to provide some uniformity from the Church about the gravity of particular sins and what penances were appropriate for restoring one to right relationship with God, as well as serving as a foundational aid for the sacrament of confession. They also had great significance in terms of providing assistance to local or rural priests, far from the centers of bishoprics and the edicts of Rome. Theodore of Tarsus, archbishop of Canterbury in the seventh century, says that he wrote his penitential so that the law “may not…be perpetuated in a confused and corrupted state, as is usual…”[footnoteRef:29] Penitentials thus attempted to provide a relative uniformity and authority where those were lacking in the period of their popularity.[footnoteRef:30]  [29:  Theodore of Tarsus, "The Penitential of Theodore,"Medieval Handbooks of Penance:A Translation of the Principal Libri Poenitentiales and Selections from Related Documents, ed. John T. McNeill and Helena M. Gamer (New York: Columbia University Press, 1938), p. 182.]  [30:  John McNeil and Helena Gamer, “Introduction,” Medieval Handbooks of Penance. p. 46.] 

	Penitentials also reveal to the historian the views of the Church regarding particular acts and which sins most concerned the Church at a given time. For instance, if adultery receives a harsher penance than fornication, which receives a harsher penance than self-pleasuring, but receives a lesser penance than sodomy, we can start to reconstruct the moral values and concerns of the ecclesiastics (in this case from worst to least bad: sodomy, adultery, fornication, masturbation). This reconstruction allows for a further understanding of medieval society and what it deemed dangerous. In terms of sorcery, these penitentials reveal the extent to which maleficia concerned medieval people and how they conceived of it in the first place.
	The penitential of Theodore of Tarsus played an influential role in the Middle Ages and served as the basis for later famous penitentials. In it, murder receives seven or ten years of penance. However, if done by means of “a potion or any trick,” the penance is explicitly seven years, but as the “the result of quarrel,” ten years.[footnoteRef:31] Magical murder, then, receives a lesser penance than murder out of anger, which suggests theologians considered the former less severe. Thus, it is not that murder by maleficia is unimportant or not considered wrong, but it is explicitly less bad than murder out of malice itself.  This implicit ranking of the severity of sins reveals that the sin here is murder, and that while the means and intent matter, the wrong itself is the taking of another life, not maleficia. [31:  Theodore of Tarsus,"The Penitential of Theodore," p. 187.] 

	Theodore also assigns to “he who sacrifices to demons in trivial matters” one year of penance, and “[he who does so] in serious matters,” ten years. Interestingly, though both have elements of diabolism, the degree of seriousness for the purpose of the sacrifice in the first place changes the penance. Diabolism itself does not change the gravity of the sin, but it changes based on for what it is used. He also addresses “diabolical incantations and divinations,” and assigns penance of forty days to a year, and adds that “he who celebrates auguries, omens…or dreams… according to the custom of the heathen…” should perform five years of penance.[footnoteRef:32]  To Theodore there is a significant difference in sin based on what the penitent had done by means of their maleficia rather than the sorcery itself.  [32:  Ibid., p. 198.] 

	Furthermore, Theodore adds a separate penance for heresy of a minimum of ten and a maximum of twelve years. Even though he equates serious diabolism with heresy, he still separates the two. Still, the maximum for sacrificing to demons in serious matters is equivalent to the minimum heresy penance. Maleficia, therefore, even when used for murder or “serious matters” proves less grave a sin than heresy, and the two are quite separate.  Additionally, in his section of the penitential “Of Those Who Are Deceived By Heresy,” no mention is made of maleficia or any other magic, be it divination, invocation, or any others.[footnoteRef:33] Thus, heresy is separate from magic on a topical level and the latter is distinctly less wrong than the former. [33:  Ibid., p. 189.] 

	Theodore’s penitential suggests that maleficia and diabolism did not truly preoccupy the thought of medieval clergy during the seventh century.[footnoteRef:34] In fact, the only references to diabolism in the penitential are the ones previously mentioned. One can therefore infer that the Church felt no particularly serious threat from diabolism or sorcery if it received less penance than heresy, the institution’s main concern. Additionally, the Church viewed neither sorcery nor demonic invocation as heretical since the two are dealt with separately in the penitentials. Heresy was a separate problem from sorcery, at least in the Anglo-Saxon tradition of the seventh century, and witchcraft itself did not prove particularly problematic. [34:  Diabolism literally means the worship of Satan. Belief in demons, on the other hand, was prevalent throughout the entirety of the Middle Ages.] 

	To corroborate the opinion held by the archbishop of Canterbury, the penitential of Halitgar also includes a section on magic. Haltigar, bishop of Cambrai, wrote his penitential ca. 830 AD and claims it to be a “Roman” penitential.[footnoteRef:35] Haltigar’s penitential echoes Theodore’s in its call for seven years of penance for murder by maleficia. Calling up storms also receives seven years, but love magic only requires penance for half a year. Such distinctions underscore the idea that while the Church did condemn magic for magic’s sake, it was far more concerned with the purpose of using magic. If sorcery’s use were truly so great an offense, it would not matter whether or not it was used for love or death – heresy, for instance, is simply heresy, and whatever a heretic does by means of his heresy, the penance is usually the same. [35:  Haltigar, "The Roman Penitential," Medieval Handbooks of Penance, p. 297; Scholars debate whether or not it is truly “Roman,” rather than borrowing heavily from Anglo-Saxon and Celtic traditions. For our purposes, this is irrelevant, because his contemporaries would have taken it at his word.] 

	Additionally, Haltigar includes a section on “Sacrilege” but not one explicitly concerning heresy. Haltigar’s failure to mention heresy probably indicates that his bishopric, at the very least, was more concerned with lingering pagan practices than any new heretical doctrines.[footnoteRef:36] In this section, Haltigar includes auguries, divination, soothsaying and other former pagan practices such as dressing up as a stag on the Kalends.[footnoteRef:37] Haltigar mentions that divinations are a “demonic thing” and assigns five years of penance, three on bread and water. Respecting and acting upon omens receives three years on bread and water.[footnoteRef:38] While these sacrilegious offenses are clearly significant – three years of penance is no easy feat – the injury done garners the same penance as usury, which is also three years. With offenses such as grave robbing and adultery each receiving seven years, one can see these failings were considered far more serious. Sacrilege and magic thus fall somewhere in-between minor and critical offenses for the Church.  [36:  Walter L. Wakefield and Austin P. Evans, Heresies of the High Middle Ages (New York: Columbia University Press, 1969), p. 249-50 for pagan practices, witchcraft, and heresy.]  [37: Haltigar, “The Roman Penitential,” Medieval Handbooks of Penance, p. 305.]  [38:  Ibid., pp. 306-7.] 

	An anonymous eighth-century Burgundian penitential echoes these notions of magic as a means of performing a mild or serious sin. The cleric writes that, “If by his magic anybody destroys anybody, he shall do penance for seven years, three of these on bread and water.”[footnoteRef:39] He continues, “If anyone is a magician for love and destroys nobody” that penance will be assigned based on his pastoral rank – clerics, one year, deacons, three, and priests, five. Again, magic is used as a means of performing a serious sin and is not treated as a moral wrong in and of itself. [39:  "The Burgundian Penitential," Medieval Handbooks of Penance, p. 274.] 

	That these same themes from the Anglo-Saxon penitential appear also in “Roman” and Burgundian penitentials reveals that these ideas about maleficia were typical for most European churches before 1000 AD. These conceptualizations of sorcery reigned from Canterbury to Cambrai, from Britain to Burgundy.  The earlier Middle Ages thus saw magic as a problem only when it was used for evil or for manipulation, or when it called explicitly upon the demonic, like in cases of divination.[footnoteRef:40]  The role of sorcery in the early Middle Ages was complicated – though non-heretical, it still hinted at old pagan traditions and was discouraged. Nonetheless, magic could be used for great evil and the Church thought it important to assign penances that discouraged its use for these ends.  [40:  See Valerie Flint, Magic in the Early Middle Ages, (Princeton, NJ: Princeton University Press, 1991), p. 87-122 for more on what the Church allowed and did not allow in terms of magical practice.] 


Skepticism in the High Middle Ages
	Into the high Middle Ages these ideas of sorcery and heresy as separate persisted, but clerical skepticism as well as more emphasis on how magic was practiced emerged. The high Middle Ages witnessed a stricter organization and unification of ideas and reforms in the Church, with mass papal declarations and updates in canon law, most famously from the Fourth Lateran Council and Gratian’s Decretum, resulting in fewer penitentials.[footnoteRef:41] These changes led to more concrete ideas about heresy, and it indeed did become a greater threat to the Church, as I will discuss in my next chapter.  [41:  Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, p. 24. ] 

	Even Burchard of Worms, author of Corrector et medicus, the most influential penitential of the eleventh century, still treats magic as a non-heretical offense. Burchard combined Irish, Anglo-Saxon, and Roman canons to provide a detailed and thorough penitential. For instance, he asks, “Have you collected medicinal herbs with evil incantations, not with the creed and the Lord’s prayer…?”[footnoteRef:42] The collecting of medicinal herbs, then, does not constitute an evil in and of itself, if done in the correct way. To encourage, presumably, the herbs’ effectiveness it is appropriate to call upon the Lord, but it is unacceptable to call upon the Devil. The former would be considered allowable to the Church, the latter flirted with diabolism. Thus, we can understand a distinction in the minds of the theologians between harmless and harmful “magic,” or supernatural intervention. Therefore, maleficia did not necessarily equate to malfeasance in the eyes of the Church if it did not call upon the unholy. [42:  Burchard of Worms, "Burchard of Worms, Corrector and Doctor," Witchcraft: A Documentary History, p. 64.] 

	Furthermore, much of what later would be considered part of heretical magic Burchard treats as minor offenses. For both continuing pagan worship and casting lots to learn the future, penance should be performed for two years.[footnoteRef:43] Additionally, performing a funeral with “diabolical songs” and “dances which the pagans have invented by the teaching of the devil,” only receives thirty days penance, albeit on bread and water. In the late Middle Ages, performing diabolical dances and songs would denote heresy, but Burchard’s relatively light treatment of them emphasizes its non-heretical status. By virtue of being included in the penitential, the action is wrong according to the Church, but such acts were not indicative of a greater heresy lurking in the shadows for Burchard and others during the eleventh century. [43:  Burchard of Worms, "The Corrector of Burchard of Worms,” Medieval Handbooks of Penance, pp. 330, 332.] 

	Perhaps most revealing about the Church’s consideration of sorcery and magic, however, is entry number 98 in the Corrector: 
	Hast thou done or said anything by way of sorcery or magic in beginning any task 	and hast not invoked the name of God? If thou hast, thou shouldst do penance for 
	ten days on bread and water.[footnoteRef:44] [44:  Ibid., p. 334.] 

Penance 98 explicitly shows that sorcery and magic can be performed by the will of God. Not only not a heresy, sorcery can, in fact, be perfectly orthodox. Not only that, but if the penitent forgets or intentionally does not invoke God, the penance is only ten days on bread and water, a remarkably light sentence. Sorcery is thus not only not an act against the Church, but allowed with the right invocation of the Lord, and when that is forgotten, the result is only a minor infraction.
	Alain de Lille’s penitential, written ca. 1150, contains a passage on De sortilegis or “About sorcery/divination.” In it, he mentions the use of the psalter as a means of foretelling the future. The penance for attempting to see the future is to be determined at the discretion of the priest. Whether it is wrong to attempt to use divination because it involves the supernatural or because it tries to “play God” is uncertain, but that Alain acknowledges the use of the Bible in a possible divination allows for the action to be non-heretical. In comparison to his harsh punishment for defending or receiving heretics – the perpetrator cannot be given a Christian burial – the use of magic for divination is minor. If magic were a heresy here, the penance would be harsher and not up to an individual priest’s discretion. Thus, even a century after Burchard, magic could still be non-heretical.[footnoteRef:45]  [45:  Alain de Lille, Liber Poenitentiales (Louvain, Éditions Nauwelaerts,1965), pp. 118, 144.] 

	This distinction also applied to learned magic. There was a rise of learned magic in Europe during the twelfth and thirteenth centuries, brought from the Arab and Greek lands. Since the learned were clergy, this created an inconsistency between medieval opinions on magic and doctrine. Despite St. Augustine’s calling learned magic idolatrous, a “resurgence” occurred of the opinion that magic and divination could not involve the demonic, and thus were not heretical.[footnoteRef:46] Some clerics became necromancers, and the idea that non-heretical magic could exist was upheld.	 [46:  Kors and Peters, “Introduction.” Witchcraft: A Documentary History, pp. 64, 68.] 

	Additionally, William of Auvergne, bishop of Paris from 1228 to 1249, states in his De Universo that, “Those things worked by natural magic are not an offence against the Creator or a wrong, unless someone employs that art either too curiously or for evil.”[footnoteRef:47] Again, there could be a right and a wrong way to perform magic – the kind invoking Satan constituted heresy and evil, but “natural” magic or non-demonic magic could be practiced without a problem. At this point in the high Middle Ages, sorcery could be heretical, but certainly did not have to be. This distinction emphasizes magic’s relative ambiguity as a critical offense to the Church. If one performed maleficia in a heretical way, that is, by summoning demons, or for an evil purpose, then it proved problematic. Otherwise, magic need not concern higher authorities. [47:  Robert Bartlett, The Natural and the Supernatural in the Middle Ages (Cambridge University Press: Cambridge, 2008), p. 21.] 

	The later penitentials of the high Middle Ages reveal that sorcery was slowly becoming more concerning to the clergy in contrast to the early Middle Ages. Even then, it could still be done in a non-heretical manner. The penitentials show through their treatment of sorcery and heresy that the two were independent, or at least had the potential to be independent, and that the way in which the sorcerer performed his or her magic dictated whether or not it was heretical. The high Middle Ages’ penitentials show that even as heresy grew as a threat to Christendom, sorcery did not necessarily fall into that category and remained, in comparison, relatively non-threatening. Sorcery could be a symptom of heresy, or performed in a heretical manner, but did not itself constitute a heresy. 
	Pope Alexander IV in 1258 reemphasized this distinction between heretical and non-heretical sorcery in a letter allowing inquisitors prosecuting heresy to investigate maleficia, but only when it “‘savored of heresy.’”[footnoteRef:48] By adding that qualification, Alexander IV emphasizes that there is a heretical and non-heretical way to practice magic. Otherwise, his stipulation would be unnecessary. Thus, even at the papal level, the Church in the high Middle Ages allowed for a form of sorcery that did not require diabolism and heresy. [48:  Alexander IV, "Papal Letter, 1258” Witchcraft: A Documentary History, p.13.] 


Separate but Unequal
	Intellectually, heresy and sorcery were separate, but what about in actual practice? In trial mechanisms and discourse, maleficia and heresy existed separately. Still, despite not being heresy, trials for sorcery did occur before the fourteenth century. The “witch” trials of the early to high Middle Ages and heresy trials of the same period varied in several ways, one of which was sheer frequency. In addition to these, the goal of these sorcery trials was often revenge or retribution for the offended party rather than a greater fear of what could happen to society if magic continued being practiced. Heresy, conversely, constituted an offense against the community of Christians. These aspects of early sorcery and heresy trials reemphasize the separation of the two concepts and the stark difference in level of importance to the Church.
	The infrequent nature of the trials reveals the relative unimportance of sorcery as a crime in the early to high Middle Ages. Of course, there are several reasons for this beyond disbelief or acceptance of magic as an orthodox, beneficial act. Since sorcery is notoriously difficult to prove, the accusatory procedure likely helped keep trial numbers low in the first place, especially since the result of failing to prove your case was often the same penalty that the accused would have faced had the trial gone successfully.[footnoteRef:49] Additionally, fewer manuscripts survive from the earlier period, meaning theoretically that some trial records could have been lost. Still, had sorcery proved more of a nuisance there would likely have been more recorded instances of trials. Furthermore, when trials did occur, the accusatory procedure under which they were tried emphasized the individual, interpersonal aspect of an offense, rather than a communal focus. Medieval courts did not often separate ecclesiastical and temporal representatives, but an inquisitorial matter was investigated primarily through the Church with punishment to be handed out by the secular authorities. The accusatory procedure, on the other hand, meant that trials only occurred when an individual accused another of an offense. In this way, sorcery’s trial procedure implied that it did not constitute a societal ill, but a problem between individuals. Together, the episodic nature of trials and the accusatory trial procedure under which it fell emphasize the relative unimportance of evil magic upon medieval society and also the belief of elites that maleficia did not concern the public good as much as individual grievances.[footnoteRef:50]  [49:  Richard Kieckheffer, Magic in the Middle Ages (Cambridge: Cambridge University Press, 1989), pp. 189-191.]  [50:  Cohn, Europe’s Inner Demons, pp. 22-3, 149-55, 160, 163; Henry Ansgar Kelly, “Inquisition and the Prosecution of Heresy: Misconception and Abuse,” Inquisitions and Other Trial Procedures in the Medieval West (Burlington, Vermont: Ashgate Publishing Company, 2001) pp. 446-9. ] 

	If sorcery had been a particularly problematic phenomenon that societies as a whole were concerned with, magic should have been put under the inquisitorial purview and occurred more frequently. There are instances where semi-inquisitorial procedures were used in cases of sorcery, but they still involved forcing perpetrators to perform penances of the sort previously discussed, and those were rare.[footnoteRef:51] Maleficia remained predominantly under accusatory procedure because it was primarily an issue amongst individuals. Heresy, on the other hand, was a communal problem. It fell under inquisitorial procedure because it constituted a threat against Christendom as a whole; while the nature of crime and justice was evolving in the twelfth and thirteenth centuries, heresy stands as a prime example of a threat to the entire society. Inquisitorial procedure itself indicated an issue concerning the whole of society because it was investigated and prosecuted from on high rather than by individuals.[footnoteRef:52] That sorcery was still tried under accusatory procedure, even as heresy was being tried under inquisitorial procedure, emphasizes it as a non-heretical and individual offense.  While it could be argued that merely an improvement in bureaucratization, and thus judicial systems, allowed for maleficia to fall under inquisitorial procedure after about 1200, the fact that heresy was tried under inquisitorial procedure and sorcery was not even before that time suggests that its exclusion was, if not deliberate, not simply a result of limited bureaucracy and state capacity.[footnoteRef:53] [51:  Ibid., pp. 179-80.]  [52:  James Given, Inquisition and Medieval Society: Power, Discipline, and Resistance in Languedoc (Ithaca, NY: Cornell University Press, 1997), pp. 13-5. ]  [53:  Cohn, Europe’s Inner Demons pp. 214-17; Given, Inquisition and Medieval Society, pp. 6, 20-2. ] 

In the same vein, sorcery trials were usually between individuals, with one party seeking compensation for harm done by the other. The maleficia involved had done explicit injury to an individual, and the trial was for retribution’s sake; trials were explicitly for compensation and that remained their primary purpose.[footnoteRef:54] Thus, accusers were more interested in retribution rather than any notions of preserving Christendom or protecting the general Christian community.   [54:  Ibid., p. 150.] 

Additionally, secular authorities that prosecuted were more interested in the harm done rather than the general wrong of sorcery.[footnoteRef:55] Charges of maleficia were meant to provide restitution and were personal rather than societal crimes, like heresy. [55:  Kieckheffer, Magic in the Middle Ages, p. 177.] 

	There were instances of communities being involved in maleficia trials in the early to high Middle Ages, but these were usually because of harm done (or perceived harm) to multiple members of the community to the extent the whole group felt at risk. For instance, in 1090 three women faced accusations of sorcery for ruining people’s crops, and even though they were found innocent by trial by water, the community sought its own retribution by burning them alive.[footnoteRef:56] Nevertheless, even such vigilante action that may call to mind the later witch-hunts occurred as a result of many individual problems; those injured acted against the perceived sorcerer they thought had caused them harm. It was an interpersonal issue. The murder of the three “witches” was retribution for hindering their livelihoods rather than for endangering the purity of the community or spiritual society. Witchcraft in the later centuries would, like heresy, be considered a societal problem causing impurity or disfavor with God.[footnoteRef:57] Thus, the interpersonal nature emphasizes the way in which sorcery stood in opposition to heresy, the latter critically threatening to Christendom with the former in the same category as normal crimes. [56:  Ibid., p. 188.]  [57:  Ibid., p. 181.] 


Conclusion
	As the Middle Ages continued, sorcery became a heresy, and was tried as such, and then faded away until witchcraft constituted the main threat to the Church. With the Reformation, a certain amount of Church dissent became commonplace, and witchcraft became the focus of both sects of the Church in western Europe. Sorcery first, though, had to become a heresy in the fourteenth century to acquire the attributes that would make witchcraft so vile in the fifteenth, sixteenth, and seventeenth.[footnoteRef:58] Witchcraft would fall under inquisitorial procedure, and accusatory procedure would eventually fade away into a world of states with monarchs who had their own justice. No longer would the Church allow for learned magic, or see magic merely as a means to achieve an evil end, but as an evil in itself, one that threatened the very nature of their world and religion – a heresy. But in the earlier medieval period, the relationship between heresy and sorcery proved to be more distant, and only in the late thirteenth century would that relationship begin to transform into a phenomenon that would help define an era. [58:  Wakefield and Evans, Heresies of the High Middle Ages, pp. 249-54.] 

Chapter Two: Alice Down the Rabbit Hole: The Amalgamation of Sorcery and Heresy and the case study of Alice Kyteler in 1324
	Change did occur, though, and sorcery became a heresy. Vox in Rama’s heretics would step out of the spotlight and the witches of the Malleus Maleficarum would take center stage. Still, the change did not occur immediately and women such as Alice Kyteler would be caught in the crossfire of changing theological perceptions and lay expectations. Her trial of 1324 most clearly reveals the transition in progress during the fourteenth century; its record survives from the prosecuting bishop, Richard Ledrede’s Narrative of the Proceedings Against Dame Alice Kyteler for Sorcery.[footnoteRef:59] Alice, a wealthy merchant as a result of marrying well and her own skill for business, faced charges of maleficium for murdering her past two husbands and attempting to murder her fourth (her first husband died of natural causes, seemingly). However, what looked to be a dispute over property became a full-fledged heresy and sorcery trial. Of the seven charges made against Alice, the murder is not even addressed until charge six.[footnoteRef:60] Instead, for Bishop Ledrede to make her trial one of heresy, Alice had to be culpable of more than simply murder – she had to be an enemy of Christendom, with hostile attack on the Church her primary goal. As discussed previously, for sorcery to become heretical, witches needed to embody the same characteristics as heretics so they presented the same threat. Sorcery gained new characteristics, as a heresy, including: challenging Church authority, infanticide, host desecration, and sex with demons.  [59:  Richard Ledrede. A contemporary narrative of the proceedings against Dame Alice Kyteler prosecuted for sorcery in 1324 (London : J.B. Nichols and Son, 1843).]  [60:  Ibid., p. 2.] 

	This chapter does not seek to describe why sorcery began to be considered a heresy, but rather to reexamine the relationship between heresy and maleficia as they merge, and to discern what was necessary to make sorcery a heresy and why those characteristics contributed to the heretical nature of fourteenth- and fifteenth-century witchcraft. More specifically it will evaluate this relationship through the Kyteler trial, which serves as a useful example of sorcery’s transformation because of its incorporation of new aspects of a heresy-sorcery, its controversy, and its unique nature. While Kyteler’s case does not define the transformation occurring, it does offer a useful insight into the processes occurring generally throughout the fourteenth century,

A New Kind of Heresy
If sorcery was to be the new addition to the purview of heresies, it needed to present itself as part of the heretical line-up. Maleficia would need to incorporate new aspects to make it heretical: the challenge of Church authority, the misuse of sacraments, and sex with demons. As discussed with respect to Vox in Rama, heretics had certain vile accusations hurled at them, including orgiastic sex, infanticide, and host desecration, despite the fact many of these sects supported a stricter observance of standard Christian values, including celibacy and poverty.[footnoteRef:61] However, many of these accusations were intended to draw the laity away from the heresy. In other words, rather than ascribing characteristics to theologically justify that group as heretical, the wild accusations hurled at heretics were meant to demonize them and sway public opinion. Heresy initially was a mistake of belief, not of practice; in fact, frequently heresy in practice was an interpretation of the Bible that challenged the Church hierarchy. The Waldensians, for instance, one of the most prominent heretic groups of the medieval period, shared many of the same beliefs as the Franciscans. Even their respective founders, Peter Valdès and Francis of Assisi, shared a similar origin story.[footnoteRef:62] The critical difference between them was the itinerant preaching that went against Church policy; St. Francis emphasized the order’s submission to the papacy, where Valdès did not. Thus, even the most mundane heretical battles dealt with disobedience and dissent. As a result, when sorcery entered into the heretical orbit, there had to be instances of challenging Church authority or it simply would not have made sense to the theologians of the time. Errors of the faith held privately meant penance, but publicly airing an alternative to Church authority meant heresy. [61:  Jeffrey Richards, Sex, Dissidence, and Damnation: Minority Groups in the Middle Ages (London: Rutledge, 1990), pp. 42-73; Gordon Leff, Heresies of the Later Middle Ages: The Relation of Heterodoxy to Dissent, c. 1250-c. 1450 (Manchester: Manchester University Press, 1967), pp. 1-36, passim; R.I. Moore, War on Heresy (Cambridge, Massachusetts: Belknap Press of Harvard University Press, 2012), pp. 1-31, 68; James Given, Inquisition and Medieval Society: Power, Discipline, and Resistance in Languedoc (Ithaca, NY: Cornell University Press, 1997), pp. 10-11.  ]  [62:  Heinrich Fichtenau, Heretics and Scholars in the High Middle Ages, 1000-1200, trans. Denise A. Kaiser (Pennsylvania: The University of Pennsylvania State University Press, 1998), pp. 67-9; Malcolm Lambert, Medieval Heresy (New York: Holmes & Meier Publishers, 1976), pp. 67-8; James Given, Inquisition and Medieval Society, p. 11.  ] 

	As sorcery became viewed as heresy by a select, but powerful, part of the elite, they needed to convince other clergy to dispense with the conventional wisdom represented by Burchard of Worms. For instance, in France, home of the papacy beginning in 1309, King Philip IV had reignited the age-old battle between secular and temporal powers. Flexing his muscles, he had Pope Boniface VIII accused of heresy, and tried posthumously; in addition, Philip IV waged a similar campaign against the Templars, resulting in the utter destruction of the Order. As a result, later popes were careful to distance themselves explicitly from heresy and the magical, culminating in Pope John XXII’s bull in 1326 Super illius specula, officially condemning sorcery as heresy. In fact, as we will see, John XXII had an outright obsession with the occult. These events began to change the relationship between heresy and sorcery, bringing them closer together and making them more interconnected, but only on the Continent. The Kilkenny case reveals this slow incorporation elsewhere through the difference of expectations between the Irish who brought the accusation and Bishop Ledrede, who tried it. Even Irish clergymen were slow to act with Ledrede (in part because he seems to have excelled at alienating his counterparts), not yet ready to embrace the new ideals of heresy. As they struggled to incorporate sorcery into heterodoxy, theologians had to find reasons within their current framework of heresy and theology to justify sorcery’s inclusion.[footnoteRef:63]  [63:  Cohn, Europe’s Inner Demons: The Demonization of Christians in Medieval Christendom (Chicago: University of Chicago Press, 2000), pp. 79-101; Moore, War on Heresy, pp. 328-9, Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, p. 27-8; John XXII, “Super Illius Specula” Witchcraft: A Documentary History, p. 119; Jeffrey Russell, Witchcraft in the Middle Ages (Ithaca, NY: Cornell University Press, 1972), pp. 172-4, 194-8; Lambert, Medieval Heresy, p. 166; James Given, Inquisition and Medieval Society, pp. 208, 214.    ] 

	Before John XXII issued Super illius specula in 1326 condemning sorcery as heresy, he convened a commission of theologians to find theological justification for whether or not magic equated to heresy. In 1320, the pope consulted ten experts of the Church to answer the following questions about the extension of heresy: did baptizing an image in the Catholic manner in order to perform maleficia make one a heretic or a sorcerer; did baptizing a Christian a second time for curing epilepsy constitute a heretical practice or simply a magical one; was using consecrated hosts to cast spells heretical; and did invoking demons for maleficia represent the act of heresy. The first three questions deal explicitly with the misuse of Christian sacraments. Furthermore, as the pope’s experts answered the questions, eight out of ten relied heavily on the misuse of sacraments as the requirement for maleficia to be heresy because their theological interpretations relied upon authorities like Burchard, who saw sorcery and heresy as separate.[footnoteRef:64] Therefore, one key aspect of sorcery once it was treated as a form of heresy was that it had to involve the misuse of the sacraments.[footnoteRef:65]  [64:  Alain Boureau, Satan the Heretic: The Birth of Demonology in the Medieval West (Chicago: The University of Chicago Press, 2006), pp. 44-60.]  [65:  For more on the role of sacrament misuse in heresies, see Moore, War on Heresy, pp. 14-18, 32, 56-7, 90-91, 94, 99. ] 

	 Theologians still needed reinforcement of their new theological interpretation. When sorcery fell under the purview of heresy, sex with demons became regarded as a prominent, eventually necessary, feature of the crime. In his book Demon Lovers: Witchcraft, Sex, and the Crisis of Belief, Walter Stephens discusses why sex with demons proved such a necessary part of witchcraft theory and proposes that it, in fact, reinforced the theology of the inquisitors themselves, comforting them with the knowledge that demonic corporeality was real if the fallen angels copulated with witches.[footnoteRef:66] The sexual aspect of the new heresy feminized witchcraft. If sex was part of the sin, women were the optimum perpetrators of such an act. Therefore, witchcraft became stereotypically (but not exclusively) female as a result of demonic copulation becoming intrinsic to witchcraft trials. [66:  Walter Stephens, Demon Lovers: Witchcraft, Sex, and the Crisis of Belief (Chicago: University of Chicago Press: 2002), pp. 13-31.] 

	Those aspects of heretical maleficia – challenging Church authority, the misuse of sacraments, and sex with demons – came together for the first time in Kilkenny. The Kyteler trial reveals aspects of each of these as the new conceptualizations of sorcery took on the old, in the process emphasizing the transition occurring in the fourteenth century.

Crime of the Century?
	Dame Alice Kyteler of Kilkenny had been married four times by 1324; three husbands had died, and the fourth looked like he would soon be joining them. She married her first husband, William Outlaw, sometime around 1280, followed by Adam le Blund, with whom she was accused of homicide in 1302. Sometime between 1302 and 1316 Adam must have died, because by 1316 she was suing her stepchildren for her widow’s dower from her third husband, Richard de Valle. In 1324 she was married to John le Poer, who in the Narrative Ledrede calls a victim of Alice’s maleficia. She was approximately sixty years old by the time of the trial and had extensive wealth, acquired from her own business skill and large widow’s dowers. The size of the widow’s dowers, in fact, were what caused her stepchildren to resent her and they brought a claim of maleficia to the bishop with the intention of settling a property dispute. However, Alice Kyteler lived in the bishopric of Ossory, where Bishop Richard Ledrede would take her case of maleficia and apply to it the emerging new perceptions of heresy.[footnoteRef:67] [67:  Cohn, Europe’s Inner Demons, p. 206.] 

	Bishop Ledrede exemplifies the new clerical attitude towards heresy and sorcery in the early fourteenth century. Born in England between 1260 and 1275, he entered the Franciscan order and was educated in France, then served in the papal curia at Avignon. Bishop Ledrede certainly felt the influence of the “sensational” Templar trials, as well as the Boniface affair. Furthermore, he was appointed to the bishopric of Ossory by John XXII, an office he likely would not have received otherwise, as he was a from a lower social class than most bishops. He also had a close relationship with the infamous inquisitor and future pope Jacques Fournier (Benedict XII). Thus, Bishop Ledrede took office probably eager to embrace his patron and pope’s views of heresy, ready to prove himself, and convinced that sorcery amounted to heresy. When Ledrede heard the accusation of maleficia against Alice, his background required him to interpret it in the manner used on the Continent and by the papacy, as a heresy.[footnoteRef:68] Bishop Ledrede, therefore, embodied the new collision of heresy and sorcery in the trial, and his zeal, contrasted with the expectation and reaction of the Irish, emphasizes the transitional nature of attitudes toward heresy.  [68:  Ann Neary, “The Origins and Character of the Kilkenny Witchcraft Case of 1324.” Proceedings of the Royal Irish Academy. Section C, Archaeology, Celtic Studies, History, Linguistics, and Literature, 83 (1983), p. 344. ] 

	The charges as listed in the trial narrative allow for an examination of what Ledrede considered the major aspects of her crime – what, in essence, she was guilty of in his eyes. Here the charges will be briefly described, with the analysis of what these accusations can tell us to follow in the next section. The first charge against Alice recorded in the Narrative accuses her of denying the Christian faith in order to achieve her magical ends; additionally it accuses her of being a part of a “pestiferous society” conspiring against the Church.[footnoteRef:69] The sorcerers would not attend church, hear mass, and refused communion. As Ledrede describes it, “during this time they believed nothing that the Church believed (ita quod durante illo tempore in nullo crederent quod ecclesia credit).”[footnoteRef:70] Charge one draws a sharp line between magic of the past and sorcery of the fourteenth century – there is no way, at all, to achieve their ends by sorcery while also accepting Christianity.  [69:  Ledrede, Narrative, p. 70.]  [70:  Ledrede, Narrative, p. 1. ] 

	The second accusation involves sacrifice to the demonic, specifically a Robin, son of Art (he is also described as Alice’s lover from the lower world). The sect purportedly used live animals to convince the demon to help them. The third charge, only a sentence, broadly accuses Alice of invoking demons and asking questions of them. Charges two and three reveal another aspect of challenging Church authority by performing what belongs to God (and of course His servants here on earth) to Satan.
	The fourth accusation brought against Alice involves usurping the authority and the keys of the Church at their nocturnal meetings (quod jurisdictionem et claves ecclesiae usurpabant in suis conventiculis de nocte). They did this by excommunicating members of the Church with lit candles, “calling out, one by one, the names of each and every part of their body from the soles of their feet to the top of their head, and then at the end the witches would blow out the candle and say ‘fi: fi: fi: amen.’”[footnoteRef:71] This charge explicitly links sorcery with the heretical and with the nascent relationship between sorcery and heresy. This will be more fully addressed later in the chapter. [71:  Richard Ledrede, The Sorcery Trial of Alice Kyteler : a contemporary account (1324) together with related documents in English translation with introduction and notes, edited by L.S. Davidson and J.O. Ward. (Birmingham, NY: Medieval and Renaissance Texts & Studies, 1993), p. 28.] 

	The fifth charge has Alice and her followers using decidedly unsanitary ingredients to make particular potions or unguents: “They would mix in some horrible worms, add various herbs and countless other vile ingredients such as nails cut from dead bodies, hairs from the buttocks, and frequently also clothes from boys who had died before being baptized.” They boiled this with the intestines of cocks in the skull of a decapitated robber. With these they made various potions and used them “to incite people to love and to hate, to kill as well as to afflict the bodies of faithful Christians and to do countless other things they desired.”[footnoteRef:72] The role of the unbaptized boy’s clothes represents a sacramental violation to be discussed later. [72:  Ledrede, Sorcery Trial of Alice Kyteler, ed. Davidson and Ward, p. 28.] 

	The sixth charge was, in reality, probably the first as it was the one initially brought to Ledrede. Finally addressing the charge of murder, Ledrede states, 
Openly and in front of the people, they alleged that she had used sorceries of this kind to murder some of their fathers and to infatuate others, reducing their senses to such stupidity that they gave all their possessions to her and her own son, thus impoverishing forever their sons and heirs. 

He continues that her current husband, John le Poer, who has been poisoned through Alice’s maleficia to the point of emaciation, found some of her ingredients mentioned in charge five and sent them to the bishop.[footnoteRef:73] Even the retelling of the stepchildren’s accusation by Bishop Ledrede shows the temporal aim of the charge – this is essentially a property dispute. The stepchildren have been “impoverished forever” because of their stepmother’s sorceries, and will be expecting restitution. In this regard, the case very much echoes earlier maleficia trials with their retributive quality. The expectations of the stepchildren are acquisition of stolen inheritances, those of Bishop Ledrede are rooting out heretics in Ossory. [73:  Ibid., p. 29.] 

	The seventh charge describes Alice’s sexual relations with her favored demon, Robin, son of Art. The Kyteler trial is the first instance of a witch being accused of copulation with a demon for the purpose of obtaining her power. Bishop Ledrede says that Alice allowed the demon to know her carnally, but also that “to him she committed herself and from him received all her riches and everything that she possessed.” This charge underscores another novel aspect of this new interpretation of sorcery: sex with demons, and more specifically, sex with demons in order to practice magic. 
	Had her trial been under an Irish bishop or in times past, the main focus of Alice’s trial would probably have been charge six – the murder by maleficium and theft through infatuation. Instead, the sixth charge acts merely as a consequence of her other, heretical/magical doings from the previous charges, the charge of murder overshadowed by the attack on Christendom before it, followed by the sexual encounter with Robin, son of Art.  The seventh charge, intercourse with Robin, son of Art, and submission through this act serves as the finale to Bishop Ledrede’s dramatic listing of Alice’s crimes, framing Alice’s corporeal crime of murder between the spiritual villainy of challenging the Church and sex with demons. Such an emphasis on the charges based on magical malfeasance reveals the true focus of Bishop Ledrede’s case – the heresy, not the murder – where her stepchildren’s desire for inheritance becomes incorporated into a grander crime of insidiously waging war upon Christendom.
	The Kyteler trial caused quite an uproar. After accusing Alice of sorcery and heresy, her son of heresy, and eleven others with the same crimes, Bishop Ledrede faced serious opposition from his well-connected opponent. His biggest adversary was the seneschal of Kilkenny, Arnold le Poer. Later in his Narrative, Ledrede describes his feud with le Poer, which ended up with both imprisoned at one point or another. Le Poer actually died in prison in 1329, and Ledrede had to flee Ireland the same year to avoid a heresy charge of his own from the archbishop of Dublin. While much of the conflict had political hues, part of the intense dislike of Ledrede was his foreignness – the Narrative says le Poer believed Ledrede to be a “meddlesome foreigner” – which found a clear battleground over Alice and her sorcery/heresy accusations. Ledrede held alien views of heresy and attempted to impose them upon the people of Ossory, the Irish, and especially le Poer.[footnoteRef:74]   [74:  Lederede, Sorcery Trial of Alice Kyteler, ed. Davidson and Ward, p. 10.] 


Challenging the Church
	Perhaps the main criterion for heresy from the eleventh century onward is the rebellion it poses to the Catholic Church, and as the fourth charge against Alice shows, she and her band of sorcerers do oppose Christendom. Ledrede specifically states that Alice and her followers “usurp the role of the Catholic Church” at their nocturnal meetings because they excommunicate its orthodox members. The act of meeting for religious, if not orthodox, purpose represents a new order or society counter to the Church, an alternative structure that perverted and misused Catholic authority and ritual. Additionally, the power of excommunication explicitly belongs to the Church and to no other power; by excommunicating the faithful, the sorcerers were directly challenging the Church by taking its job of deciding who did and did not gain salvation, as well as posing a serious threat against Christendom at large by jeopardizing the members of the Church. 
	Additionally, a more subtle attack on the Church was that the sorcerers excommunicate not only random members of Christendom but “their own husbands.” They violate matrimony, one of the sacraments of the Catholic Church, by actively working against the bond of marriage through excommunicating their husbands. It challenges the Church’s values of marriage, with the man as the head and the woman as the subservient partner.[footnoteRef:75] Not only does excommunicating her husband attempt to remove him from God’s grace, it also disrupts the power structure. A power like excommunication that belongs to the Church ought not be used by a layman, let alone a laywoman. By challenging matrimony by taking power into their own hands, the Kilkenny sorcerers also challenged the Church’s authority to set the standards for power relations in a marriage. [75:  Moore, War on Heresy, pp. 94, 123.] 

	Furthermore, the invocation and sacrifice to demons performed by Alice also constituted a challenge to Church authority. The Church was possessive of its rituals and that which belonged to God, including worship and veneration: by sacrificing with animal entrails (the second charge) and invoking demons for answers (the third charge) Alice has performed and perverted acts which should only be performed by clergy or should be done for God. As a result, she has confronted Church authority yet again, or the “keys” as Ledrede calls it. Furthermore, Ledrede directly perceived these as challenges as he explicitly referenced the power of the sacraments, the clergy, and ultimately the power of the pope, Peter’s successor as bishop of Rome who holds the “keys” to the kingdom of heaven.[footnoteRef:76]  [76:  Ledrede, Sorcery Trial of Alice Kyteler, pp. 61.] 

	The confrontation of Church power and authority aligns Alice and her cohort with standard heretic behavior. Unlike her predecessors, Alice as witch has mounted an assault upon Christendom through her sorcery rather than upon an individual person, which makes her a heretic as well as a sorceress. Rather than itinerant preaching or rejecting a particular sacrament, the Kilkenny sorcerers presume to exercise a power held exclusively by the Church. In this way, the Kyteler trial’s sorcerers are almost standard heretics – they wrongly interfere with Church affairs. 


Sacrament Sacrilege – Infanticide and Host Desecration
	This section will explore another of the ways theologians could extend heresy to sorcery – having sorcerers specifically violate the sacraments in some manner. Baptism and the Eucharist proved the chosen sacraments, and according to Ledrede the sorcerer-heretics violated each. Witches were accused of infanticide, specifically of unbaptized children, and were also said to desecrate the host, and the accusation was also hurled at other heretics and Jews.[footnoteRef:77]  [77:  Cohn, Europe’s Inner Demons, p. 205 for a discussion of infanticide in other heresies.] 

	Infanticide became a critical aspect of witchcraft trials, but it seems likely that infanticide developed out of a sacramental issue – the victims were unbaptized children.[footnoteRef:78] Even in early modern witch trials, the child is frequently an unbaptized one, which gives the witch greater power.[footnoteRef:79] Walter Stephens again cites a crisis of belief as the reason for the incorporation of infanticide into witchcraft. In the eleventh century, heretics challenged the sacraments, doubting transubstantiation and the efficacy of baptism; at the time, theologians were content to blame human error and sinfulness for a particular sacrament not functioning appropriately. Later, however, Stephens asserts that theologians used infanticide to emphasize and corroborate the efficacy of the sacraments; essentially if baptism protected your child from witchcraft, then baptism had power. The same concept applies as unbaptized babies were preferred for the unguents of the witch because of their unholy power.[footnoteRef:80] Infanticide had reared its ugly head before, but earlier conducted by heretics rather than witches; Norman Cohn suggests that it was used to de-humanize victims of out-groups throughout Western history.  [78:  Richard Kieckheffer, “Avenging the Blood of Children” The Devil, Heresy and Witchcraft: Essays in Honors of Jeffrey B. Russell, ed. Alberto Ferreiro, (Leiden; Boston: Brill, 1998), pp. 101-7. ]  [79:  Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, p. 126; Cohn, Europe’s Inner Demons, p. 145.  ]  [80:  Stephens, Demon Lovers, pp. 241-76.] 

	The Kyteler case does not have Alice and her fellow sorcerer-heretics going so far as cannibalism, but in the third charge it states that they do include “clothes from boys who had died before being baptized” in their unholy mixtures. However, later in the narrative, Bishop Ledrede adds that Petronilla of Meath had “boiled this mixture in a pot with the brains and clothes of a boy who had died without baptism.” Interestingly, Alice and her followers did not kill the boy themselves, but either exhumed the body or stole it before burial. Again, Alice exists somewhere between a standard user of maleficia from times past and the new heretical witch. She will use unbaptized children for her evil ends, but she is not yet child murderer or cannibal.  
	The other sacramental abuse John XXII’s group of theologians agreed constituted heresy related to the Eucharist. Host desecration indicated a real evil in the eyes of the Church by eliding witches with Christianity’s other great enemy – the Jews. Despite official doctrine stating that Jews were necessary to the Christian faith and ought to be protected, Jews faced discrimination at best and massacre at worst. Host desecration supposedly perpetrated by Jews represented the passion of Christ committed again. Stories of Jews (usually men) abusing the host were common, and one church in Paris supposedly was built on the site of a host desecration.[footnoteRef:81] By assigning a crime as vile as host desecration to witches, theologians emphatically equated them with the most evil act to befall Christianity, the crucifixion of Christ. Now these perpetrators of host desecration, witches were also the engines of real evil and the agents of demonic destruction. Beneficia were no longer possible: magic meant maleficia, and maleficia meant enemy of Christ. [81:  Stephens, Demon Lovers, pp. 207-10; which then proved the host was truly Christ.] 

	Host desecration marked a serious break from orthodoxy – in the Catholic Church the sacramental host was the literal body of Christ, and harming the bread meant directly attacking the Savior. After becoming doctrine as “transubstantiation” proper in 1215 at the Fourth Lateran Council, the literal body of Christ was open to literal attack by enemies of the Church. As with the heretics in Vox in Rama in 1233, witches, too, mercilessly broke the body, not for the sacrifice of salvation but for the glory of those who hated Him. In some ways, the witch’s power came from misuse and abuse of the sacraments. In the much later fifteenth-century text Malleus Maleficarum Heinrich Kramer refers to “maleficia [being performed], first by means of the sacraments” and describes a story of a woman stealing the host from mass, then confessing later that she hid the host in a jar with a toad that would be used to make powders with which to perform her maleficia. If host desecration acted as an agent of belief, according to Stephens, that would explain later acceptance of the Eucharistic theft, whereas Alice’s case stirred up enough controversy to bring a father of the Church to prison. Though Stephens describes host desecration as a “regular feature of witchcraft mythology at an early stage,” early for Stephens is the fifteenth century.[footnoteRef:82] Alice, again, exists somewhere in between – she abstains from the host, not yet diabolical enough to actually harm it or behave in an overly obscene manner towards it.  [82:  Stephens, Demon Lovers, p. 221.] 

	Alice’s case, rife with controversy from the start, does not blatantly include host desecration. Instead, Ledrede claims “During that time, they would believe in nothing that the church believed, they would not worship the body of Christ in any way, they would not go into a church, they would not hear mass, they would not eat the holy bread or drink the holy water.”[footnoteRef:83] Alice does not explicitly desecrate the host, but she abstains from the elements; that refusal acts as a refusal of Christ’s sacrifice, defaming and disrespecting the sacrament. She fully, unequivocally denies the Church “in order to get what [she] wanted by means of [her] foul sorceries.”[footnoteRef:84] Thus a rebuff of Christ was necessary for their sorcery to work. Stephens suggests that this abstinence allows for the removal of Christ’s protection so that the demonic could more effectively influence the witches.[footnoteRef:85]  Denial serves much the same purpose as physical host desecration, with witches perverting the realities of the Christian faith for their sacrilegious sorceries to work.  [83:  Ledrede, Sorcery Trial of Alice Kyteler, ed. Davidson and Ward, p. 28.]  [84:  Ibid., p. 27.]  [85:  Stephens, Demon Lovers, p. 265.] 

	The destruction of the host, according to Stephens, reveals the struggle of belief in the concepts of corporeal reality of God in the elements. It also, however, reveals the true nature of the perpetrator of the crime. Christians would never harm their Savior, so by purportedly intentionally wounding Christ heretics, Jews, and witches were set apart from Christendom, clearly marked as hostiles. In 1324 one serious obstacle to Ledrede’s prosecution seems to be a lack of credibility. Though the sources do not explicitly state such a problem, the antagonism faced by Ledrede suggests that others did not view the case as valid. Alice’s defenders may have acted out of loyalty, but if the charges had been universally considered heresy, clerics such as Roger Outlaw, who defended Alice, would likely have had to act more cautiously regarding their position on the Kyteler case.

Sex with Demons: The Feminization of Witchcraft
	The next aspect of heretical sorcery to consider is the carnal relations between witches and demons. While sex with demons was not commonly, if ever, associated with heretics, Alice was accused of the awful act in 1324. What, then, did demonic coitus signify that made the sorceress heretical? What about the admittedly sinful act threatened the entirety of Christendom? The Kyteler case reveals the heretical aspects implicit in demonic dalliances – submission and loyalty to hell via a pact sealed with her body. 
When it came time for the clergy to accept maleficium as malfeasance – specifically of a satanic and heretical nature – women proved particularly well suited to perpetrate such a crime. Women were considered weaker than men biologically, so they also proved weaker morally, and woman’s moral fragility made her a target of the demonic.[footnoteRef:86] Additionally, medieval thinkers such as William of Auvergne believed that women’s menstruation made them “lunar favorites” for worshipping deities associated with the moon and performing other such idolatry.[footnoteRef:87] This echoed claims, ridiculed by Burchard of Worms, of women flying at night with the moon goddess Diana.[footnoteRef:88] For those who did give such beliefs credence, as was increasingly the case, they both enhanced and emphasized woman’s weakness regarding the supernatural. For Satan and his minions to penetrate Christendom, they would most easily do so through women. The Kyteler trial emphasizes this with its treatment of William Outlaw, son of Alice Kyteler: the women are accused of sorcery and heresy, but Outlaw only with heresy.[footnoteRef:89] Therefore witchcraft, specifically, was a crime more suited to women than men. [86:  Dyan Elliott. Fallen Bodies: Pollution, Sexuality, and Demonology in the Middle Ages. (Philadelphia, PA: University of Pennsylvania Press, 1999), pp. 1-14; Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, pp. 50-1. ]  [87:  Elliott, Fallen Bodies, p. 6.]  [88:  Michael Bailey. “The Feminization of Magic and the Emerging Ideal of the Female Witch in the Late Middle Ages,” Essays in Medieval Studies, 19 (2002), p. 124.]  [89:  Ledrede, Narrative, pp. 1-4.] 

	Beyond general physical weakness, however, woman’s carnal desires opened her up to further criticism from the Church and susceptibility to the diabolical. Due to woman’s putative moral and physical vulnerability, she was easily overwhelmed by desire, and, as a result, could succumb to sexual advances from anything from man, to beast, to demon.[footnoteRef:90]  It is this sexual susceptibility along with the “incubus” or demonic corporeality that creates a new realm of sorcery that had not been widespread before – sex with demons. Women had been metaphorically linked with the sexual ruin of the Church for centuries; Peter Damian used strong language regarding the priest’s wife in his battle against clerical marriage, as well as others.[footnoteRef:91] Elliott emphasizes that the “construction of the priest’s wife as devil’s mistress” portrays women as allowing the satanic to more easily attack the Church.[footnoteRef:92] Thus, woman’s sexual weakness also weakened the Church, even when performed in wedlock, by her sexual desire that was so great it threatened the moral prerogative of clerical celibacy. Such accusations of raping the Church were a rhetorical device to enrage the holy against clerical marriage, but Elliott reveals that, eventually, the metaphor turned into reality with women understood as actual lovers of Lucifer.[footnoteRef:93] It would be this sexual weakness that made woman not only more susceptible to the diabolical in general, but the mistress of demons.  [90:  Bailey, “Feminization of Magic,” p. 123.]  [91:  Kathleen Cushing, Reform and the Papacy in the Eleventh Century: Spirituality and Social Change (Manchester: Manchester University Press, 2005), pp. 121-5.]  [92:  Elliott. Fallen Bodies, p. 160.]  [93:   Ibid., 160.] 

	One aspect of woman’s sexual affair with Satan and thus her heresy involved her submission. A key characteristic of the maleficium of the earlier Middle Ages involved the harnessing of demonic power, rather than a request for demonic power.[footnoteRef:94] Heresy now involved a strong submissive component, embodied by sexual encounters with the diabolical. Elliott argues that the witch, “dependent on her dark lord…[was] now incapable of perpetrating evil by natural propensity alone,” which created a strong reliance upon Satan.[footnoteRef:95] The new emphasis was the absolute submission of the witch to the devil, embodied by sex, which made witchcraft truly heretical.[footnoteRef:96] Thus, sex served as a sign of submission to Satan, signaling a switch in the definition of heterodoxy as well as the feminization of heresy. [94:  Hans Sebald. Witchcraft: The Heritage of a Heresy (New York: Elsevier, 1978), p. 37.]  [95:  Elliott. Fallen Bodies, p.155.]  [96:  Bailey. “The Feminization of Magic,” p. 127.] 

	The Kyteler case reveals this new sexual distinction. Ledrede accuses Alice of having acquired her riches, and presumably her powers, through sex with a demon, Robin, son of Art. He appears as a cat, a dog, and an Ethiopian (accompanied by two others, though it is unclear whether or not he has split himself into three or whether his companions are other demons) with iron rods.[footnoteRef:97] Petronilla of Meath, her servant, claimed under torture to have witnessed these carnal relations and to have acted as Alice’s go-between for Robin. Emphasizing her submission to Robin, Bishop Ledrede writes that, “she entrusted herself and all of her things to him and also acknowledged that she had gotten all her riches and everything she owned from him (cui etiam se et omnia sua commitit; a quo etiam omnes suas divitias et ea quae possidet recepisse se recognoscit).”[footnoteRef:98] No longer is Alice’s wealth derived from her own wise business decisions, or even from her murder of her husbands, but from Robin himself; Alice no longer has the agency to acquire wealth for herself, but it must be given to her.  [97:  Ledrede. Narrative, p. 3.]  [98:  Ibid., p. 3.] 

	Alice’s fornication with Robin indicates her pact with him. Initially, relations with incubi, like most other magical claims, were not taken seriously by the clergy, but could be easily explained by woman’s carnal weakness. Sexual excursions with incubi were nothing new in the fourteenth century, but because sex with demons had always been construed as consensual, it allowed a view of contractual dependence that would anticipate the sorcerer’s pact. Thus, a witch sealed her pact with Satan by her body, her weak morality overcome by her carnal desire.  The relationship between incubus and sorcerer “[anticipated] the witch: the epitome of cold, calculating female carnality and malice,” according to Elliott.[footnoteRef:99] Alice certainly fits the prototype – as a businesswoman who had gone through three husbands already, cold and calculating could be pertinent adjectives. Furthermore her relations with Robin, son of Art, emphasized her pact with the devil and her sexual lasciviousness, making her heretic, witch, and servant of hell. [99:  Elliott. Fallen Bodies, p. 58.] 


Controversy
	It has been previously said that the Kyteler case shows the tension between new and old interpretations of sorcery and heresy, so it may be useful to discuss that tension in detail. Unlike heresy trials of days gone by and witchcraft trials to come, the Kyteler case caused serious cleavages in Kilkenny and Ireland as a whole. Entangled not only in religious doctrine, the relationship between Alice’s chief supporter, Arnold le Poer, seneschal of Kilkenny and Bishop Ledrede evolved into outright hatred. The archbishop of Dublin actually excommunicated Ledrede, though his papal support from both John XXII and Benedict XII eventually restored him to his diocese. The opposition against Ledrede indicated his ideas of sorcery and heresy were emphatically not accepted. The conflict of ideas played out in conflict of people. 
	It is true that social and political differences caused tension between the parties of the case. English Ledrede, educated in France, probably irritated some local Irish, but his main opponents beyond Alice Kyteler herself (of Flemish descent a hundred years before) were the le Poers, who though they were Anglo-Irish elite, were in direct service to the king of England. Additionally, Alice’s network of supporters could have resulted from her wealth, rather than her innocence or any notion of injustice. However, the contention over expectations still mattered greatly – whatever alliances the Kytelers may have had, if those allies had been convinced of her guilt, they would have abandoned her. Le Poer is reported to have said “as you well know, heretics have never yet been found in Ireland. It has always been called the Island of Saints. Now this foreigner comes from England and says we’re all heretics and excommunicates, on the grounds of some papal constitutions which we never heard of…”[footnoteRef:100] While le Poer clearly resents Ledrede’s Englishness (it has been discussed above that Arnold himself was Anglo-Irish), this does emphasize that le Poer is distinctly upset with Ledrede’s ideas regarding heresy and that there is conspiracy of sorcerer-heretics in Ireland. There had been no heretics in Ireland under the old ideas of heresy, and now Ledrede with his new conceptualization of heresy said they were rampant in Ossory; le Poer resented Ledrede and his imposition, but also his new idea of heresy that was changing the situation and reputation of Ireland. Additionally, when Ledrede took his seat as bishop of Ossory he immediately held a synod in 1317 creating legislation against heretics, which suggests that his zeal for pursuing heretics was one of his primary features, and likely a serious vexation for those who disliked him.[footnoteRef:101] [100:  Ledrede, Sorcery Trial of Alice Kyteler, p. 48.]  [101:  K.M. Lanigan, “Richard de Ledrede, Bishop of Ossory,” Old Kilkenny Review,(1963), p. 24.] 

	In the Kyteler trial of 1324 the new tradition of demonology, heresy, and sorcery came head to head with traditional beliefs about magic. The two starkly opposed conceptions of the trial emphasizes the novelty of what Bishop Ledrede understood as heresy, that a charge of maleficia initially intended to be a property dispute turned into heresy charge that resulted in the first heretic burned in Ireland. Alice reveals a changing tide in the way sorcery and heresy were understood. She is described as sortilega haeretica or sorceress-heretic – she is both.[footnoteRef:102] The two understandings of heresy and sorcery underlying her trial come to both a figurative and literal contest. Ultimately, the new view of witchcraft Ledrede supports would continue with papal approval, but the reason behind the Irish resistance to Alice’s trial reveals a historical problem that may remain unresolved due to the availability of sources. [102:  Ledrede, Sorcery Trial of Alice Kyteler, p. 33. ] 


Standing Alone
	Critically, there are no other cases like Alice’s. The Kyteler trial stands alone as a contest of dogma in Ireland. Ledrede’s continental views were not adopted in Ireland – Alice fled, Petronilla was burned, and the other accused vanished into history after prosecution. The Kyteler trial did not initiate a steady fervent flame of new witchcraft trials; it acted as a brief, but intense, fire of disagreement, ultimately engulfing Petronilla of Meath in its flames. It was an instance of working out kinks in a newfound theology – Pope John XXII’s commission had only been convened four years before and Super illius specula would not be published for another two years. The theologians would, eventually, succeed in making the sin of sorcery a crime against Christendom to the point of frequent and sustained sorcery trials of this heretical sort with sacramental abuses, sex with demons, and challenge of Church authority throughout the fifteenth century; in fact, the theologians would do their work so well that the heresy crazes faded and the witch hunts began.

Chapter Three: Seeds of Heresy: Witchcraft After Alice
In Alice Kyteler’s sorcery trial, aspects of the heresy stereotype were added to her case to make her sorcery heretical, but, as has been mentioned, Alice is the exception, not the rule. Her case stands alone, with witchcraft trials occurring on relatively low levels for the rest of the fourteenth century.[footnoteRef:103] Did the seeds of heretical sorcery present in Alice’s trial take root, and did the initial resistance against this new conceptualization continue, or fade away? Would these elements of heretical witchcraft persist, or were they, much like Alice, an aberration?  [103:  Richard Kieckhefer, European Witch Trials: Their Foundations in Popular and Learned Culture (Berkley: University of California Press, 1976), p. 10.] 

	Not only did the gruesome heretical aspects seen in Alice’s trial become standard witchcraft fare during the fifteenth century, but they grew to hyperbolic proportions. Witches no longer used an already dead child’s clothes in a potion, but boiled him alive and drank the potion themselves. The Kyteler trial captured a snapshot embryonic ideas of a sorcery-heresy that over time grew to be practically doctrinal regarding the instantiation in clerical expectations of witchcraft. By the fifteenth century resistance was negligible. This chapter will explore the extent to which the nascent elements of heretical witchcraft presented in the Kyteler case persist and evolve through a variety of sources. They reveal the degree to which these ideas became standard, from a practical and theological guide to inquisition, a layman’s treatise on the subject, and purely theological treatises. The breadth and diversity of the sources show the pervasive nature of the ideological transformation. The works from the later fourteenth century introduce the changing perception of heresy and sorcery becoming increasingly institutionally combined and condemned. Formally, the University of Paris Faculty of Theology issued in 1398 an official condemnation of sorcery; due to the fame and prestige associated with the faculty, this condemnation carried great weight and became the official opinion on the subject for Catholics.[footnoteRef:104] This official condemnation essentially silenced all critics. An earlier work, Nicolau Eymeric’s Directorium inquisitorium in 1376, however, did more than publicly condemn, but explained how sorcery could be heretical. Even in 1376, Eymeric allowed for non-heretical magic – palm reading or generally using natural effects to predict the future or heal, for instance. Eymeric’s handbook for inquisitors served as one of the primary authorities on inquisition until the seventeenth century.[footnoteRef:105]  Together, the Paris Faculty’s condemnation along with Eymeric’s description of heretical magic show the last stages of sorcery’s ability to exist in the realm of the orthodox as it mutated into a full-fledged heresy. [104:  Theology Faculty of the University of Paris, "A Condemnation of Sorcery," Witchcraft: A Documentary History 400-1700, ed. Alan Charles Kors and Edward Peters (Philadelphia: University of Pennsylvania Press, 2001),
p. 128.]  [105:  Nicolas Eymeric, “Directorium Inquisitorium” Witchcraft: A Documentary History, p. 122; Kors and Peters, Witchcraft: A Documentary History, p. 121; Gary Macy,“Nicolas Eymeric and the Condemnation of Orthodoxy,” The Devil, Heresy and Witchcraft in the Middle Ages, (Leiden; Boston: Brill, 1998), p. 371 (for more on Eymeric’s background, see the whole article, pp. 368-381).] 

[bookmark: _GoBack]	Critically, Eymeric describes much of what Pope John XXII’s theological committee agreed upon in 1320 – that there had to be sacramental abuse for witchcraft to be a heresy. Additionally, Eymeric indicates that simple veneration of either Satan or his demons was heresy, a violation of the first commandment, and a challenge to Church authority. These characteristics were found in both Johannes Nider’s Formicarius as well as Heinrich Kramer’s infamous Malleus Maleficarum, who also included demonic sex as an integral element to the witchcraft heresy. Formicarius, or Ant Hill, is a theological work that refers to, in an almost offhand fashion, the existence and properties of witchcraft. While the Malleus is most popularly known for its abhorrent misogyny, it also serves as a useful discourse and collection of scholarly and ordinary understandings of witchcraft.[footnoteRef:106]  [106:  Johannes Nider, “Formicarius” Witchcraft: A Documentary History, p. 155; Heinrich Kramer, “Malleus Maleficarum” Witchcraft: A Documentary History, p. 180. ] 

Additionally, the Errores Gazariorum, written anonymously in 1437, a treatise on the errors of the Cathars, being used synonymously with witch, describes their meetings and heresy. Looking at the Errores tells modern readers exactly what was wrong, in the mind of a theologian, with what these evil sects were doing. It allows us to see beyond the general to the specific wrongs that make these heretics what they are. These three sources together show the inherent qualities of the witches expected by the theologians to the extent that they exhibit shared traits.
	The other sources examined show the practical application of the theoretical heretical sorcery as it is applied to actual trials. One source, Ut magorum et maleficiorum errores, written by a lay magistrate in 1437, echoes the scholarly works.[footnoteRef:107] The author, Claude Tholosan, had practical experience with witch trials, having judged over one hundred of them. Additionally, his work was not overseen or edited by anyone else, so it is Tholosan’s own work. With Tholosan, though he is educated and draws upon canon law, we still find a distinctly secular use and support of the newfound theological heresy requirements of challenge of Church authority, sacramental abuse, and sex with demons in sorcery. Additionally, Eymeric’s Directorium Inquisitorium and Kramer’s Malleus maleficarum were inquisitorial handbooks and were used practically, as well as containing theological justifications on a theoretical level. [107:  Claude Tholosan, “Ut magorum et maleficiorum errores,” Witchcraft: A Documentary History, p. 162. ] 

	From these sources, the instantiation of the novel aspects of heretical witchcraft added to the Kyteler trial of 1324 reveals itself. The sacramental abuses of the host and baptism, as well as challenging the authority of the Catholic Church, and intercourse with demons all feature as common attributes of witchcraft trials. Heinrich Kramer states in his Malleus Maleficarum that “they must follow four practices that serve to increase that breach of the Faith: they renounce the Catholic Faith in whole or part with a sacrilegious speech, solemnly devote themselves in body and soul, and offer babies not yet reborn to the Evil One, and persistently engage in the Devil’s filthy deeds through carnal acts with…demons.”[footnoteRef:108] With the exception of host desecration, which was commonly accused of Jews as well as witches, and sex with demons, which was new to all heresies, the other two aspects of witchcraft are actually traits of past heretics before the evils of witchcraft became pervasive. Not only were these now standard and expected in trials, but they reached hyperbolic proportions.  As this chapter will show, the blossoming ideas present in the Kyteler trial of challenging the Church’s authority, host desecration, infanticide, and sex with demons took root and intensified during the remainder of the fourteenth and the fifteenth century. [108:  Henricus Institoris and Jacobus Sprenger, "Malleus Maleficarum," The English Translation, Vol. 2, ed. Christopher S. MacKay (Cambridge: Cambridge University Press, 2006), p. 72; Heinrich Kramer in some traditions is known as Heinrich (or, in Latin, Henricus) Institoris. They refer to the same man. Additionally, there is scholarly debate surrounding the role, if any, of Jacob Sprenger. For our purposes, I refer simply to Heinrich Kramer as the author of the Malleus. ] 


Theology Faculty of Paris
	When the Theology Faculty of Paris issued its official condemnation, sorcery had lost the battle of remaining orthodox. The University of Paris functioned as the premier university for theology, unrivaled in the medieval West. The doctors of Paris had ius ubique docendi, a license (literally right) to teach anywhere; its authority was such that in the early fifteenth century the Theology Faculty were the ones primarily responsible for ending the Great Schism. During the era of Jean Gerson, a highly prominent theologian, as Chancellor of the University (1394-1418) the Parisian faculty enjoyed a high level of esteem and respect.[footnoteRef:109] Additionally, the condemnation was the work of the faculty as a whole, thus a result of contributions and accord among many of the most brilliant theologians of the time. With such broad consensus, the condemnation had added weight, for the most prominent theologians had already contributed and would therefore not be available for dissent. Thus, when the Theology Faculty of Paris made its declaration in 1398, its authority was one that could not realistically be challenged.[footnoteRef:110]  [109:  Charles Gross, "The Political Influence of the University of Paris in the Middle Ages," American Historical Review, 6 (1901): pp. 440-5.]  [110:  Janin, Hunt. The University in Medieval Life, 1179-1499 (Jefferson, NC: McFarland & Co., 2008), pp. 71-96.] 

	The condemnation specifically addressed several possible questions regarding the heretical status of sorcery. It clarifies that “seek[ing] the intimacy and friendship and aid of demons” is, in fact, idolatrous, that to “enter on a pact with demons, tacit or express” is also idolatry, and that using magic for “a good end” or even to “repel sorcery by sorcery” are both heretical. It continues that sorcery cannot be in honor of God or pleasing to Him. It further clarifies that one cannot harness a demon, but instead must make a pact with the demon, and that magic is not possible without demonic aid.[footnoteRef:111]  [111:  Theology Faculty, Documentary History, pp. 131-2.] 

	Burchard of Worms’ view that magic can be orthodox is utterly rebuked by the Theology Faculty. Explicitly, the doctors say that magic can never be used for a “good end,” even if used to counteract other sorcery. The 1398 condemnation is a far cry from Burchard’s benign sorcerers who are only given ten days of bread and water if they forget to invoke the name of God before performing an incantation. Witchcraft has moved from a state where penalties assigned were based on the harm done by the magic to a full heresy where the practice is evil in and of itself. 
	While the Faculty do not go in detail as to why these particular acts are errors of the faith, that they list them publicly and explicitly indicates the gravity of the crimes. Theological thought no longer allowed for orthodox magic; therefore, it could only be discussed in what way magic was heretical rather than whether it was or not, as in the 1320 convening of scholars by Pope John XXII. However, based on the other sources that will be examined in full later on, it would appear what the scholars concluded earlier in 1320 would serve as the most crucial factor in a heretical sorcery: abusing the sacraments and tenets of the Christian faith could only be evil. Now that sorcery officially did not have the option of being performed without the aid of the demonic, and it could not be that sorcerers merely harnessed that power, nor could it be pleasing to God, sorcery existed in a realm opposed to devout Christendom. As such, the heretical elements present in Alice’s trial in 1324 re-emerge as standard fare of fifteenth-century witchcraft. The particulars would be determined by inquisitors in the field, but as for whether sorcery was heresy or not, that question had finally, definitively, been settled by the Theology Faculty of Paris.

Challenging the Church 
Ledrede charged Alice first and foremost with challenging Church authority; the question therefore arises, would witchcraft as its own heretical entity continue its challenge of Church authority, and how would that challenge manifest itself? Alice had challenged Church authority by engaging in a witches’ Sabbath as well as excommunicating members of the Church; she was also symptomatic of a greater conspiracy of sorcerer-heretics in Ireland. [footnoteRef:112] The medieval Church did not usually concern itself with wrong belief as long as it did not interfere with the authority and practice of the Church. Thus, Peter Valdès of the Waldensians did not prove overly problematic until he preached as a layman; Cathars dangerously challenged the Church’s authority by mirroring it, with similar sacraments and values of asceticism. Wrong belief was not as problematic to the Church if it was not being propagated. Only a heretic who went public and who threatened to infect the rest of the Church with its disease needed to be summarily removed. Heresy is, in essence, the act of rebellion.[footnoteRef:113]  [112:  Richard Ledrede. A contemporary narrative of the proceedings against Dame Alice Kyteler prosecuted for sorcery in 1324. (London : J.B. Nichols and Son, 1843), p. 1.]  [113:  Gordon Leff, Heresy in the later Middle Ages: The Relation of Heterodoxy to Dissent, c. 1250-c. 1450 (Manchester: Manchester University Press, 1967), pp. 1-10; Jennifer Deane, A History of Medieval Heresy and Inquisition (Lanham, Maryland: Rowman and Littlefield Publishers, 2011), pp. 50-80; Michael Thomsett, Heresy in the Roman Catholic Church: A History (Jefferson, NC: McFarland and Company, Inc., 2011), pp. 80-4, Gary Waite, Heresy, Magic, and Witchcraft in Early Modern Europe (Palgrave Macmillan: New York, 2003), pp. 22-3. ] 

Indeed, the Theology Faculty of Paris in their condemnation said that “Perceiving, therefore, that the nefarious, pestiferous and monstrous abomination of false insanities with its heresies has developed more than usual in our times, lest perchance the monster of such horrid impiety and pernicious contagion avail to infect our most Christian realm…”[footnoteRef:114] Until the heresy seemed to be “infecting” Christendom, an individual witch blaspheming could damn herself and not overly bother the Catholic Church. Essentially, only when a wrong belief claimed authority in any way did it become heretical in such a way as to aggravate the Church. In this manner, the changing nature of witchcraft to a group activity that attempted to parallel the Church made it particularly evil and dangerous to the clerics. Witches met together at the Sabbath where they worshipped their dark lord, acting as their own Church and giving the honor of latria and dulia to Satan and his demons, which directly confronted the Church. These baptized Christians knew better than to venerate those other than God, and by joining together and defying Church teaching, they defied the Church itself. [114:  Theology Faculty, Witchcraft: A Documentary History, p. 130.] 

	Latria refers to the worship owed to God, and giving it to any but God is a direct violation of the first commandment – “Thou shall have no other gods before me.”[footnoteRef:115] Dulia means the veneration given to the saints; it is not the same devotion as given to God, but the appropriate respect and admiration to His saints. According to Nicolau Eymeric, the granting of latria and dulia to any but God and His saints constitutes heresy, which naturally makes witchcraft heretical. Violations of latria and dulia include invoking demons for power or advice, pledging one’s self to Satan or a demon, sacrificing in honor of anything satanic, or doing anything in their honor.[footnoteRef:116]  [115:  Nicolau Eymeric, “Directorium Inquisitorium,” Witchcraft: A Documentary History 400-1700, ed. Alan Charles Kors and Edward Peters (Philadelphia: University of Pennsylvania Press, 2001)., p. 122; cf. Exodus 20:2-5.]  [116:  Eymeric, Witchcraft: A Documentary History, p. 123-7.] 

Eymeric’s primary concern is the misappropriation of latria and dulia by the heretic witches because it puts the demonic above God and challenges Church authority. He says that, “Whoever, therefore, offers sacrifice to demons considers the demon as God and shows himself to believe the demon to be the true God by offering external signs. By which deeds they are to be considered heretics.”[footnoteRef:117] The deeds of the heretics, performing that which should only be performed for God, stand in direct opposition to the teaching of the Church. Eymeric continues that “Therefore, showing the honor of dulia to a demon… is to reveal oneself in heart and mind as believing inwardly that the demon is above the saints… or that he is above the rectors of this world and the governors duly constituted by God and therefore is to be revered as having jurisdiction and power.”[footnoteRef:118] Eymeric explicitly states that the honoring of demons is not only an affront to God, but to those on Earth charged with God’s purpose, the Church. The actions challenge Church authority by taking what it teaches and using it for the glory and purposes of another and also in that it gives those performing the misappropriated rituals an authority themselves. The usurping of Church doctrine and practice serves as a heretical aspect of witchcraft that persists from Alice.  [117:  Ibid., p. 125.]  [118:  Ibid., p. 127; similar language on p. 126. ] 

	The challenge to Church authority remains relatively static between 1324 and 1376. Alice had been accused of “usurping the role of the Catholic Church” quite literally, and had performed an excommunication herself.  She had met with other witches and performed religious, if not orthodox, acts without Church consent. Similarly, Eymeric’s witch-heretics perform what belongs in the bailiwick of the Church outside it, undermining its authority. In later writings, the witches still perform latria and dulia to the demonic. In Claude Tholosan’s treatise Ut magorum et maleficiorum errores, written in 1436-7, he states that “these people swear that those who enter their sect deny God...so that they will completely withdraw from the faith of Christ. Then they raise their hands…and swear to renounce the laws of God and their faith, no longer believing in the articles of faith or the sacraments of the church.”[footnoteRef:119] These heretics explicitly state that they stand against the Church by refusing that which the Church proclaims as correct statutes of faith and the saving sacraments.  [119:  Claude Tholosan, “Ut magorum et maleficiorum errores," Witchcraft: A Documentary History 400-1700, ed. Alan Charles Kors and Edward Peters (Philadelphia: University of Pennsylvania Press, 2001), p. 164.] 

Additionally, Tholosan continues that they “[give] him their bodies and souls,” making themselves fully and completely against God, and also give “one of their children” as a “sacrifice.”[footnoteRef:120] Tholosan’s description of the sacrifice of one’s own child seems to directly allude to the covenant made between Abraham and God and the man’s willingness to sacrifice his son, Isaac, to God; God, however, merely wanted to test Abraham’s faith and spared Isaac. The parallel between the sacrifice Abraham was willing to make to God and the sacrifice the heretics make to Hell deliberately presents the witches as in their own covenant with the devil. Another act that parallels, but perverts, the Church’s relationship with God puts the witches in direct opposition to the Church, effectively challenging its ability to be one unified, catholic body of humanity. [120:  Ibid., p. 165.] 

In the anonymous Errores Gazariorum the witches challenge the Church by acting as its own ecclesial community and giving an oath of fealty to Satan. The newly inducted witch must swear that “he will be faithful to the master who presides over the whole society; second, that he will assemble with the society…”[footnoteRef:121] The society that stands against a united Christendom threatens the Church and its authority, and the witches have become a society in their own right by the fifteenth century in the minds of theologians. Additionally, the witches make a literal oath of service to the devil. Again, they enter a pact with hell, this time in quasi-feudal terms rather than religious allusions, but the result of standing against Christendom proper in a perverted parallel of the Church sets the two entities in direct confrontation.  [121:  “Errores Gazariorum” Witchcraft: A Documentary History 400-1700, ed. Alan Charles Kors and Edward Peters (Philadelphia: University of Pennsylvania Press, 2001). p. 160.] 

The witches described by Johannes Nider in the Formicarius also challenge the Church. Nider describes the confession of a witch in Bern which details the following: “First, on a Sunday before the holy water is consecrated, the future disciple with his masters must go into the church, and there in their presence must renounce Christ and his faith, baptism, and the Church universal.” These witches directly throw off the Church, as well as their previous commitment of their lives to God via their baptism. They verbally swear to go against the Church in faith, and later on in deed. The accused witch continues his confession, saying that “Then he must do homage to the magisterulus… (the devil).” [footnoteRef:122] Like the witches of Eymeric, Tholosan, and the Errores, these witches violate the first commandment by adoring Satan and misappropriating latria. Both verbally and actually the witch makes himself the opponent of Christendom by verbally rejecting God, adoring another god before Him, and even doing so in the physical body of the church itself.  [122:  Johannes Nider, “Formicarius” Witchcraft: A Documentary History, p. 158.] 

Heinrich Kramer also comments on the direct juxtaposition of the worshippers of hell with the worshippers of heaven. Kramer says that “And the devil asks whether she will abjure the Faith, and forsake the holy Christian religion and the worship of the Anomalous Woman… and never venerate the Sacraments; and if he finds the novice disciple willing…she swears with upraised hand to keep that covenant.” [footnoteRef:123] The witches of the Malleus agree to leave the Church, removing the authority it had over their lives. Additionally, Kramer continues that “this is not enough; and when the disciple asks what more must be done, the devil demands the following oath of homage to himself: that she give herself to him, body and soul, for ever, and do her utmost to bring others of both sexes into his power.”[footnoteRef:124] Beyond making a covenant, like Tholosan’s heretics, that runs counter to God, the witch also agrees to undermine the Church by attempting to recruit members away from Christianity to their heresy. Furthermore, it echoes Christ’s commissioning of the disciples, telling them to “go forth and make disciples of all nations,” which again perverts an action of the Church.[footnoteRef:125] Kramer’s witches also engage in the counter covenant and swear to actively attack the Church by converting its members. Thus, the witches of the Malleus maleficarum also seek to undermine Church authority.  [123:  The Anomalous Woman refers to the Virgin Mary.]  [124:  Heinrich Kramer, “Malleus Malleficarum” Witchcraft: A Documentary History, p. 191.]  [125:  Cf. Matt. 28:19. ] 

Additionally, in all these texts it is claimed that these heretics gather at the witches’ Sabbath. Tholosan, the anonymous Errores author, and Nider, all describe the heretical meetings of the witches. In a direct parallel to Mass, the witches Sabbath is presided over by the leader of the sect, a lesser demon, or the devil himself. The Errores describes a meeting with a customary orgy, Tholosan says they perform ceremonies and offerings at their meetings and that they also have regional meetings, and Nider’s witches also meet to perform their initiations and infanticide.[footnoteRef:126] The convening of the witches compares to Mass, like the covenant with the devil compares to the covenant with God – the warped juxtaposition serves to provide an alternative to the Church proper.  [126:  Nider, “Formicarius” Witchcraft: A Documentary History, pp. 156-7 ; Tholosan, “Ut magorum et maleficorum errors,” Witchcraft: A Documentary History, pp. 164-5; “Errores,” Witchcraft: A Documentary History, pp. 160-1.] 

Without growing overly inflated from the initial concept, as viewed in the Kyteler trial, theologians still perceived witches as challenging Church authority through verbal declarations of leaving the Church and serving Satan, as well as performing latria or dulia to other but God and His saints. While none were accused of excommunicating Christians, as Alice was, they still proclaimed that sorcerers would work against Christendom at large and defy God and His servants here on Earth.[footnoteRef:127]  [127:  Russell, Witchcraf in the Middle Ages, p. 101.] 

	


Intensification: Infanticide

The abuse of baptism, which manifested itself as infanticide, became an increasingly intrinsic and intense aspect of witchcraft trials. In the Kyteler case, Ledrede accused Alice of having used clothes from a deceased, unbaptized boy for her unguents. In Johannes Nider’s Formicarius, written in c. 1435, Nider reports that a witch had confessed that 
with unbaptized infants, or even with infants already baptized if they are not protected by the sign of the cross and by prayers, we kill by our ceremonies in their cradles, or when they are lying in bed beside their parents… We then remove them secretly from their graves and cook them in a cauldron until their flesh, cooked and separated from the bones, is made into a powerful liquid. From the solids of this material we make a certain unguent that is useful for our desires, arts, and transformations. From the liquids we fill a container, and from this, with a few additional ceremonies, anyone who drinks immediately becomes a member and master of our sect.[footnoteRef:128] [128:  Johannes Nider, Witchcraft: A Documentary History, p. 157. ] 


Suddenly, utilizing buried, unbaptized boy’s breeches looks rather innocent. While Alice certainly did not possess the most pleasant of characteristics as a woman accused of murder, she did not perform sorcery requiring anything nearly so brutal. Additionally, Alice herself is not ever accused of having killed the unbaptized boy herself, making her worst offense against the child grave desecration rather that murder and cannibalism, as fifteenth-century witches were described.[footnoteRef:129] In addition to baptism, there is an added aspect of prayer and making the sign of the cross over one’s children as an additional layer of protection. Baptism at birth will not necessarily save an average peasant’s child from witches, but due diligence with the sign of the cross would protect the child.  [129:  Kieckheffer, “Avenging the Blood of Children,” pp. 91-109; specifically regarding infanticide and baptism, see 101.] 

	Cooking children seems to have become the new norm of infanticide. The Errores Gazariorum states that the sect of witches used unguents made of the fat from cooked children (along with poisonous animals, like spiders and toads) to kill.[footnoteRef:130] Around the same time, lay official Claude Tholosan also mentions the use of unbaptized baby fat in the accused’s witchcraft.[footnoteRef:131] Tholosan’s witches have also suffocated children while out and about on their night flights. Perhaps most horrifying of all, Tholosan says as an initiation ritual inductees must sacrifice one of their own children, typically the firstborn, by immolation: “they hold the child, naked, under the arms and kill him, and then exhume him after the burial and make a powder out of the body.”[footnoteRef:132]  [130:  “Errores”, Witchcraft: A Documentary History, p. 161.]  [131:  Tholosan, Witchcraft: A Documentary History. p. 165.]  [132:  Ibid., pp. 164-5.] 

	Not to be left out, Heinrich Kramer also addresses infanticide in the Malleus Maleficarum. Explaining three classes of witches, Kramer discusses the most powerful witch, “which can perform every sort of witchcraft and spell, comprehending all that all the others individually can do…and this class is made up of those who, against every instinct of human or animal nature, are in the habit of eating and devouring the children of their own species.” Later on, Kramer tells us that these witches also dedicate their own children to the devil. He describes the initiation ceremony, and says that “the devil demands…that she is to make certain unguents from the bones and limbs of children, especially those who have been baptized, by all which means she will be able to fulfill all her wishes with his help.”[footnoteRef:133] Kramer then refers to Nider’s Formicarius (Kramer was an admirer of Nider’s work) and his story of the two married witches and the man’s confession in Bern and his recounting of the initiation practices. [133:  Kramer, Witchcraft: A Documentary History, p. 189-91; for more on witchcraft in infanticide in these three sources, see Richard Kieckheffer,”Avenging the Blood of Children,” pp. 101-7.] 

It seems there was a lack of consensus about whether unbaptized or baptized children were preferred, but both serve the same purpose of abusing that sacrament. The former circumvents the sacrament, and stealing children before the baptism is performed, which enacted a heavenly protection against the demonic; the latter is a direct affront to the sacrament, abusing and misusing baptism as a means for demonic power. Kramer’s witches seek baptized children, whereas Tholosan, the anonymous author of Errores, and even Nider’s original witch tale that Kramer purportedly uses as a source, prefer unbaptized children. Kramer contradicts himself later, also noting the use of unbaptized children as a tactic of the witches – “reader, notice that, at the devil’s command, they take the unbaptized chiefly, in order that they may not be baptized.”[footnoteRef:134] While unbaptized children seem to be preferred most frequently, both served the purpose of defiling the sacrament of baptism.   [134:  Kramer, “Malleus,” Witchcraft: A Documentary History, p. 192. ] 


Transformation: Host Desecration 
	Host desecration does make some appearances in late medieval witchcraft, but more often sacramental abuse manifested itself as sacramental rejection and general insult. Rather than specifically disrespecting the host, a witch could show disrespect to Christ beyond His Eucharistic form. Alice’s witchcraft trial included an element of refusing or violating the Eucharist, as a sacramental abuse needed to occur to help distinguish her sorcery as heretical. The need to reject Christ in this way became part of witchcraft’s canon, amplifying into utter contempt and hatred for Christ. While Alice had to abstain from the Eucharist for a month at a time when she needed to perform magic, this aspect of her heresy became amplified into a full refusal of the Eucharist for life; additionally, Alice never deliberately insulted Christ, whereas fifteenth-century witches reviled the Savior on a regular basis. Her refutation of Him in the moment gave her sorcery efficacy, but it did not involve lifelong refusal. The three aspects of sacramental abuse that manifested in later witchcraft included abstaining from the host, showing vile disrespect for either the Eucharist or Christ Himself, and misusing the Eucharist for magical effect. 
While witches were occasionally accused of outright host desecration, it was more common for the same concept – contempt, insult, or rejection of Christ – to turn into a general disrespect for Christ rather than just the holy substances. The Eucharist, as the literal body of Christ, proved a vulnerable target for enemies of the Church; Jews notoriously were supposed to enjoy desecrating it and causing Christ pain, but witches took alternative avenues of disrespect.[footnoteRef:135] Abstinence of communion, defamation of Christ, and misusing the host for magical ends, all are hyperbolic exaggerations of Alice’s initial sacramental abuse and became standard for witches.  [135:  Miri Rubin, Gentile Tales: The Narrative Assault on Late Medieval Jews (New Haven: Yale University Press, 1999), pp. 7-40. Michael Ostling, Between the Devil and the Host (New York: Oxford University Press, 2011), pp. 140-2, 158, 169-72. ] 

Nider in Formicarius includes that the witches had to “promise never to adore the Eucharist,” and Kramer mentions in the initiation of new witches into the sect that the novice must swear that she “will never venerate the Sacraments.”[footnoteRef:136] Rather than outright host desecration, the witches avoided the Eucharist. Avoiding communion underscored a visceral hatred of Christ and the acknowledgement that the consuming of the Eucharistic bread would do something holy to them. Walter Stephens suggests that when theologians had witches refusing or abusing the Eucharist, it was a vindication of its power and the reality of transubstantiation. If the witches believed it would harm or insult Christ, it followed that they took for granted the reality of transubstantiation and the resulting power in the host. Additionally, if witches had to avoid the taking of communion because it had Christ-saving power over them, it demonstrated implicitly that communion had that power. By refusing the manifestation of Christ’s sacrifice on the cross, the witch refused His salvation while also acknowledging its holy ability and her belief in that ability, making the witch a heretic.  [136:  Nider, Witchcraft: A Documentary History. p. 157; Kramer, Witchcraft: A Documentary History p. 191.] 

Kramer, however, goes further into the relationship between witches and the sacraments. “[I]t should be noted that in all the methods of making an effect through sorcery, for the most part they always instruct the sorceresses to create the devices for their evil will through the Sacraments or Sacramentals of the Church or through divine objects…”[footnoteRef:137] Thus, the witches misuse the holy elements for their own dark purposes. Kramer then continues that they do this for one of three reasons: to make witches not only “breakers of the Faith” but also “sacrilegious,” to anger God so that He will “leave the demon greater power to act with savagery against men,” and so that they can beguile the less intelligent into believing a demonic trick is divine because a sacrament is involved.[footnoteRef:138] Kramer emphasizes the abuse of sacraments as part of what makes sorcery heretical when he says they become sacrilegious as well as breakers of the Faith. Additionally, he also highlights the other purposes of host desecration to insult, and as a result anger, God.  [137:  Institoris, Malleus Maleficarum, ed. Christopher MacKay, p. 269. ]  [138:  Ibid., p. 270.] 

Kramer then moves from evading the host to misusing it for magical ends. He relates a story of a stolen host, with a witch hiding it in her veil and then placing the holy bread in a jar with a toad and burying it in her barn with the intent to use the resulting dust for magical purposes. It was discovered by a hired hand, who heard a baby crying; he investigated and thought that a woman had buried a baby. So, naturally, instead of rescuing the poor baby, the hired hand went to a magistrate, who sent investigators who also seemed not to want to save this child. Instead of helping the baby, they devised “a sensible plan” of lying in wait to see who had committed the crime. It was then everyone involved learned that the crying came from the Eucharist, rather than a baby. Under torture, the woman revealed that she had taken the Eucharist to enhance her magic.[footnoteRef:139] Thus, Kramer relates how the Eucharist was violated by witches for magical use, which insulted Christ, as His literal body wailed.  [139:  Institoris, Malleus Maleficarum, ed. Christopher MacKay p. 270-1; Kramer also implies that had the servants known it was the Eucharist rather than a baby they would have dug it up immediately. Because apparently children are not worthy of rescue.] 

Additionally, Tholosan mentions in his treatise that, “with the sacrament of the altar and the body of Christ they perform witchcraft…”[footnoteRef:140] The witches used the holy Eucharist for its intrinsic supernatural properties, misusing them for their own profane purposes. Using the holy for the unholy defiled the consecrated host. Host desecration did therefore persist into later periods, even beyond the abstinence present in the Kyteler trial, as it was part of a misuse of the divine sacramental power[footnoteRef:141].  [140:  Tholosan, Witchcraft: A Documentary History., p. 165.]  [141:  For more on host desecration, see Ostling, Between the Devil and the Host, pp. 150-8.] 

The main purpose of host desecration was insulting Christ, which is what made it so reviled by orthodox Catholics. While physical desecration remained largely the purview of the Jews, the element of insult to Christ existed extensively in witchcraft. Indeed, disrespect for the bread expanded into sheer disrespect for the Savior. Claude Tholosan’s account had the witches “turn[ing] their naked asses to heaven, in order to show their scorn for God,” and they would also draw “a cross on the ground, spitting on it and treading it underfoot, as it is said, in contempt of God whom they call the Prophet.”[footnoteRef:142] Tholosan explicitly states the purpose for such action as a show of disdain and hatred. Such contempt for Christ, growing out of the initial purpose of host desecration, violated Christ generally rather than just His body in the transubstantiated host.  [142:  Tholosan, “Ut Magorum et Maleifciorum errors” Witchcraft: A Documentary History, p. 164; for similar language see Eugenius IV “Eugenius IV addresses all inquisitors on the subject of demon worship and magical practice, 1437” Witch Beliefs and Witch Trials in the Middle Ages: Documents and Readings, London: Continuum International Publishing Group, 2011) p.32. ] 

The author of the Errores does mention host desecration explicitly. He describes the evening at the witches’ Sabbath, complete with the kiss of fealty to Satan, eating children at a feast, and indiscriminate abominable sex, and then says, “When some were asked why they did this, they responded that they did this to vilify and show disrespect to the sacrament of the Eucharist.”[footnoteRef:143] Interestingly, there is no stolen host mentioned in the treatise, nor a mention of the host being present at all during the Sabbath. Though it is not described in the treatise itself as being present, that the anonymous Errores author gives disrespecting the Eucharist as the purpose of the witches’ foul behavior indicates the important role of sacramental abuse to the construction of the heretical, horrific nature of witchcraft. Disrespect, then, even without the literal host present, could suffice as abuse of the sacrament.  [143:  “Errores,” Witchcraft: A Documentary History, p.161.] 

	Host desecration, though an intellectual criterion of sorcery as a heresy described by the theologians of the 1326 consultation by Pope John XXII, did not persist in the same way as other heretical aspects in witchcraft. Rather, it transformed; its intent, insult and disrespect of Christ and in some way engaging (or refusing to engage) with the Eucharist did persist. Whether refusing to take the Eucharist for its holy power upon the witch or stealing the host for its potency in sorcery or offending Christ, the Eucharist still played a role in witchcraft theory. In some way, what Alice did in terms of refusal of the Eucharist was exaggerated – Alice was only required by Satan to abstain from the Eucharist for a month when she needed to perform magic, whereas the witches described in our sources refuse it for life. Alice existed in a place in-between Burchard’s potentially orthodox witch and the outright heretic – she did not fully reject Christ forever. The later witch, however, would never re-enter Christianity if she never took the Eucharist again.[footnoteRef:144] Additionally, Alice did not present the same contempt for Christ that would manifest itself in later treatises. The idea of Eucharistic abuse used to make Alice’s case heretical was not particularly incendiary, but the later sources show a belief in an intense and dramatic reviling of Christ and His sacrament. Thus, host desecration continued as a regular witch activity and expanded into different and more melodramatic manifestations.  [144:  Cohn, Europe’s Inner Demons, p. 205.] 


Carnal Lust: The Root of All Witchcraft
Alice Kyteler’s trial in 1324 provided the first recorded instance of sex with demons associated with charges of maleficia.[footnoteRef:145] The novel idea in 1324 grew to become a habitual part of witchcraft lore; while not inflated in the sense of the act itself (the sex did not become any more perverse), the idea grew to such an extent that some theologians, including the most famous (or, perhaps infamous to a modern reader) Heinrich Kramer, thought of it as the actual cause of witchcraft. Sex represented a pact with hell, a marriage of sorts to the demonic, a complete act of service and fealty.[footnoteRef:146] Sex with demons becomes common in the century after its conceptual introduction in the Kyteler trial, and in fact even comes to be considered the cause of all witchcraft.  [145:  Russell, Witchcraft in the Middle Ages, pp. 190-2.]  [146:  Elliot, The Bride of Christ Goes to Hell, pp. 240-280. ] 

In Alice’s trial, her contemptible coitus emphasized her inhumanity, her submission, and her loyalty to hell. In 1324, however, the carnal aspect of her trial was completely novel (as far as we know). Nevertheless, a hundred and fifty years later, in Kramer’s Malleus he takes such activities for granted, saying that “no difficulty arises out of what has been said, with regard to our principal subject, which is the carnal act…unless perhaps anyone doubts whether modern witches practice such abominable coitus.”[footnoteRef:147] The only doubts allowed by Kramer are whether witches still have sex with demons or whether they have moved on from that bit of disgusting debauchery. Thus, sex with demons had become banal in witchcraft trials, an assumed trait.[footnoteRef:148]  [147:  Kramer, Witchcraft: A Documentary History, p. 196.]  [148:  Russell, Witchcraft in the Middle Ages, p. 115; Cohn, Europe’s Inner Demons, p. 205. ] 

Alice had been accused of carnal relations with Robin, son of Art, which signaled a pact with the demonic as well as her submission, and perhaps more accurately, if not explicitly, her loyalty to hell. Additionally, Richard Ledrede also saw Alice’s powers as coming from the demon himself. He said that she “acknowledged that she had gotten all her riches and everything she owned from him (a quo etiam omnes suas divitias et ea quae possidet recepisse se recognoscit).”[footnoteRef:149] Kramer, too, emphasizes subordination of the witch by means of sex, saying before his discussion of why women are more prone to witchcraft than men “There follows a discussion of sorceresses subordinating themselves to demons.”[footnoteRef:150] By the time Kramer is writing in 1487, sex is integral not only to witch trials but to witchcraft itself. 	 [149:  Ledrede, Narrative, p. 3.]  [150:  Institoris, Malleus Maleficarum, ed. Christopher MacKay, p. 111. ] 

Tholosan does not mention carnal relations with demons directly; he implies when he states that they give of themselves “body and soul” that there is some physical interaction, but does not pursue the matter further.[footnoteRef:151] It does imply, however, a consensual pact, a giving of “body and soul” in return for their powers; though the pact may not be explicitly sexual, it echoes the implications of the pact made by overt sex with demons. Eymeric in 1376 does not discuss sex explicitly either, but he does mention a “compact with the devil” even if made by other means than sacrifice.[footnoteRef:152] Though the concept of pact exists outside the realm of the sexual, the same premises are at play of contractual obligation.  [151:  Tholosan, Witchcraft: A Documentary History. p. 164.]  [152:  Eymeric, Witchcraft: A Documentary History, p. 125.] 

The author of Errores Gazariorum, however, also sees sexual relations with the demonic as inherent to witchcraft, citing one of the causes for turning to witchcraft as carnal lust. “The third cause for someone to enter this damned society is that there are some who take most delight in the venereal act, and [join so] they can indulge in their sexual passions at will.”[footnoteRef:153] While the anonymous Errores author gives other possible reasons – revenge and greed – Kramer seems to think that it is, in fact, the root cause. “All witchcraft comes from carnal lust, which is in women insatiable.”[footnoteRef:154] Kramer includes all possible witchcraft in his statement. For the purposes of this argument, we shall not discuss the blatant misogyny rampant in Kramer’s work, but instead focus on his use of intimate familiarity with demons as the root of a witch’s power and her desire to perform magic in the first place. Sex, therefore, is not a symptom of the witch’s evil or a realization of her reliance on hell for her power, but is the actual underlying cause of sorcery. By asserting that sexual desire caused witchcraft the theologians underscored the importance of the submissive and contractual implications of those relations. Sex with demons, then, became an integral part of what theologians understood witchcraft to be – a physical incarnation of a pact made. [153:  “Errores”, Witchcraft: A Documentary History, p. 162.]  [154:  Kramer, Witchcraft: A Documentary History., p. 188.] 

While the idea of sex with demons does not always explicitly appear, as in Tholosan and Eymeric’s works, sex with demons did become an intrinsic aspect of witchcraft fare. While some authors explore it to great lengths, like Kramer, the sexual aspect of witchcraft exists frequently in the theological mind.[footnoteRef:155] Thus, the witch is explicitly heretical by her pact, forged with her body, with hell. As a result, the submissive and contractual nature of sorcery embodied by sex with demons became integral to the witch, removing the possibility of power outside the realms of the demonic, and as a result, the orthodox.  [155: Stephens, Demon Lovers, pp. 1-87; Osting, Between the Devil and the Host, pp. 209-26; Russell, Witchcraft in the Middle Ages, p. 115; Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, p. 159. ] 


Conclusion
The novel elements presented in the Kyteler trial of 1324 for the most part not only persisted in witchcraft, but became exaggerated to hyperbolic levels. The aspects that made Alice a heretic, rather than just a sorceress, were embraced and then further elaborated upon until witches were baby-eating, Christ-despising, sex-crazed usurpers of Church authority. Through these sources, witches in the fifteenth century threatened the authority of the Church, violated the host in a variety of ways, killed children maliciously and then cannibalistically consumed them, and their carnal relations with the demonic were nothing unusual. Fully heretical, as pronounced in 1398 by the Theology Faculty of Paris, witchcraft maintained the necessary characteristics of challenging Church authority, sacramental abuse of the baptism and Eucharist, and sex with demons found in 1320 for sorcery to become heretical. Not only did these characteristic descriptions and accusations persist, but they grew wilder and more hyperbolic until the witch presented medieval and early modern Christendom with a terrific villain.[footnoteRef:156]  [156:  Waite, Heresy, Magic, and Witchcraft in Early Modern Europe, passim, pp. 154, 157, 159, 162, 203; Cohn, Europe’s Inner Demons, pp. 146-7.] 

Conclusion: What’s in a Name – Heretic, Sorcerer, Witch?
Throughout the fourteenth century, the union of sorcery and heresy fashioned witchcraft, giving it new and terrifying qualities. As Norman Cohn had discussed in his Europe’s Inner Demons, certain inhumane characteristics, like killing children and sexual deviance, are almost always present when accusations are thrown at outgroups, as they were for early Christians being attacked by the Romans, as they were for the Waldensians and the Cathars, and as they were for the witches.[footnoteRef:157] Over the centuries, the concept of sorcery changed, and practitioners of magic were given the attributes of heretics, and then witchcraft was born. Passages from texts like the Errores Gazariorum came to closely resemble older texts like Vox in Rama as witches, too, became guilty of challenging Church authority, infanticide, host desecration, and sexual deviance. Both texts discuss an initiation into the sect, with the initiate kissing the master, appearing as a black cat, on the posterior, and rejecting the Catholic Church, followed by an orgy.  [157:  Norman Cohn, Europe’s Inner Demons: The Demonization of Christians in the Medieval West (Chicago: The University of Chicago Press, 2000), p. 17.] 


These things having been promised and sworn to, the poor seduced person adores the presiding devil and pays homage to him; and as a sign of homage kisses the devil… on the anus or the ass…These things having been done, that pestiferous sect rejoices together and dines at the reception of the new heretic who is now one of them, and murdered children are devoured by them. This most evil of banquets having been completed, the presiding devil cries out that the lights be extinguished and yells “Mestlet, mestlet.” After they have heard this command they join themselves carnally, a single man with a woman or a single man with another man, and sometimes father with daughter, son with mother, brother with sister, and the natural order is little observed. When the unspeakable abominations are over and the lights relit they eat and drink for the journey home… When some were asked why they did this, they responded that they did this to vilify and show disrespect to the sacrament of the Eucharist. Then, all these things done, they return to their homes.


At first glance, it can be difficult to tell whether the above text refers to a commonplace heretic or a witch. The preceding text is from the Errores Gazariorum, but is it so different from Vox in Rama? The novice kisses the cat’s hindquarters and the memory of the Catholic faith leaves him forever; the main difference lies in the lack of infanticide in Vox in Rama, yet that quality can be found elsewhere in the accusations against thirteenth-century heretics.[footnoteRef:158]  [158:  Cohn, Europe’s Inner Demons, pp. 34-50, 54.] 

	What made witchcraft so terrifying? These servants of Satan had the power to practice maleficium, to harm people, and they feasted on children – the children of good Christians who had not made it to baptism. They rejected Christ and the Eucharist, often using the host for their own horrible, magical ends and gave themselves entirely to the devil, embodied by the coitus representing their pact. They were a threat to all Christians. These characteristics, however, mostly originated with heretics and were applied to maleficia, as in the Kyteler trial, but were distorted and exaggerated to hyperbolic and terrifying proportions. 
Infanticide may be the best example to recall as a sacramental abuse that grew into a revolting cannibalism. The inhumanity of witches increased as they were accused of using all the parts of the children they killed, consuming them, and also doing this to their own children, but they still retained a heavy sacramental element of baptismal abuse by seeking their victims based on their status of baptism. A hundred and ten years after Alice, clothing would apparently no longer make particularly potent poisons. Witches still preferred unbaptized to baptized children, keeping with the sacramental abuse necessary for heresy, but their requirements for evil were exaggerated to a hyperbolic nature. 
Witchcraft of course possessed other qualities separate from heresy – so far as we know, heretics had never been able to fly. Yet crucial qualities of the witchcraft stereotype came from the heresy stereotype, and that transformation occurred, as we have seen, in the fourteenth century. 
Should time and resources allow, a further study into the idea of the “anti-sacrament,” or the necessity of abuse of sacraments in the discussion of how sorcery could be made heretical would be of interest. Furthermore, the relationship between infanticide, a common enough accusation outside the realm of heretics, and baptism would benefit from further exploration. While the Eucharist and its various mistreatments has received attention as a result of its association with medieval Jewry, baptism as a sacramental abuse seems to have been the subject of less research. Additionally, study of the baptism of images or a second baptism of a Christian and its role in heresy could also be enlightening. 
Witchcraft remains a complex and fascinating topic, and how and why it came about will probably never be solved. What possessed those who instigated the heretical transformation of sorcery to proceed as they did? Even in terms of power grabs and political maneuvers, why did heresy charges like those used in 1022 in Orléans no longer suffice? How did such prominent theologians abandon the conventional wisdom of Burchard of Worms or the Canon Episcopi to make sorcery heretical? And of course there will always be the larger question as to why humanity persecutes and seems to be unwilling to abandon the practice. However, asking how what was once a mundane sin became the nucleus of a wave of hysteria and finding at least some small answers in the transformation of sorcery into a heresy contributes to the human exercise of comprehending how we can suspend our reason for something else entirely – something not always magical, but definitely sinister.   
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